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PREFACE 


The book was first published in the Allahabad Univer- 
sity Studies, Allahabad, in 1940in form of an article. I 
had not written it at that time as a book from any critical 
point of view. It was only an attempt to present to interes- 
ted scholars an outline of the Nimbarka school of Vedanta. 
Butit gives me a great pleasure to see that the book has 
been found interesting and useful to the scholars during 
these twentyfive years. No doubt, much has been written 
on the subject during this period, but even then there is 
no complete book on the subject as yet. So there isa 
great demand for this book. Hence, now I am presenting 
it in a book form with some improvements. 


It has been out of stock for some years and I am extre- 
mely sorry that the demand of scholars could not be com- 
plied with, The reason is that I have been awfully busy 
these days in my History of Indian Philosophy whose first two 
volumes are now in the hands of our readers and three more 
volumes are still to be brought out. There has been further 
unusual delay even in its publication due to my having 
taken up the duty of the Vice-Chancellor of the newly 
started Sanskrit University in Darbhanga (North-Bihar). 
But thanks to the Almighty that I have been able to place 
all these volumes in the hands of our readers and also 
could revise this small book. I have added a few notes and 
explanations in the text and re-arranged the foot-notes 
on scholarly lines. With these few words, I present 
this book to our readers and hope they will find it still 
more interesting and useful. 


Tirabhukti, 
Allahabad-2 
Janmastami, 1966 
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9 INTRODUCTION 
Mn 
INTRODUCTION 

The gradual development ofa philosophical thought 
in India is linked with the gradual unfolding of the 
Primordial Nature and the intellectual and sentimental 
life of a human being. It may be said.to represent the 
theoretical aspect of human existence, while the practical 
side is represented by the actual experiencing of the tea- 
chings of the school If, therefore, a system of thought 
does not correspond to the actual functioning of human 
life on correct lines, it would have neither any practical 
value nor any general appeal. There being people 
of divergent taste, it is but natural that we should have 
various schools of thought in accordance with their diffe- 
rent needs. It needs no explanation when it is said that 
the Absolute Monism of Sankara, or the Qualified Monism 
of Ramanuja, or the Unqualified, or Pure Monism of 
Vallabha could not satisfy every class of people. Proceed- 
ing on the assumption that everybody is not qualified 
for every kind of teaching and that the various schools of 
thought are only to represent the different stages in the 
growth of the intellectual and spiritual life of such people, 
it requires no apology to evolve any consistent school of 
thought to satisfy the longing ofa particular group of 
people. This may be said in justification of giving a new 
interpretation to the already existing theory of Bhedabheda 
or Dvaizdvaita by Nimbarkacarya. 


The theory of Bhedabheda is not quite new to us. 
We know from our studies of the Brahma-S&tra that 
Asmarathya' and Audulomin? were the two old expo- 
nents of this theory. Even in later centuries Bhaskara 


1 Brumasitra, I, ii. 29 ; I. iv, 2]. 
3 Bramara, 1. iv. 21 ; MI. iv. 45 ; IV. iv. 6. 
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and Yadavaprakasa, the old teacher of R&manuja, were 
the supporters of the same theory. And after that we find 
Nimbarka expounding the same view-point. It is needless 
to say that although apparently they appear to look at 
the Truth from the same angle of vision, yet there is a 
distinct peculiarity with each of thesesavants of Vaisnava- 
Sampradaya. 


~ 


It is a sort of convention that cven such great 
thinkers as Ramanuja and others fee] hesitation in having 
full confidence of people as regards their teachings ; and 
therefore, they always try to trace the origin of their 
thought from God Himself, or any other similar reliable 
authority like the Veda. Likewise, it is said that the view- 
point which Nimbzrka took up was first taught to Sanaka, 
Sanatana, Sanandana and Sanatkumara, the four sons of 
the Creator, through his mental creation, by God Himself, 
appearing before them in the form of a Swan. It is due 
to this very belief that this school of Philosophy is known 
as the Sanakadi-Sampradxya or Hamsa-Sampradaya. Later, 
the great sage Narada was taught the same philosophy 
by Paramacarya Sri Kumara’, that is, Sanatkumara, 
which fact is corroborated by the Chindogya Upanisad? 
whereform we learn that Narada learnt Brahmavidya 
from Sanatkumara. Nimbarka speaks of Narada as his 
preceptor (guru) TATNA: eae zamoritfag:. 
That Narada is regarded as his guru may be due to the 
fact that Nimbarka has followed the N irada-Pa&carátra 
in the interpretation of his philosophy; for we cannot 

think that Nimbarka was the direct disciple of Narada, the 
1 Vedrnta-Perijata-Saurabha, I. iii. 8. 
3 VII. 1, 


3  Vedünta-Parijata-Saurabha, I. iii. 8; Dasaslokt, verse6; Vedentara- 
inamafiyisa, p. 75 
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pre-historic sage. Although Keéava Kashmiri Bhattacarya, 
a prominent writer of this school of thought, says in his 
introduction to his commentary on the Bhagavadgit? that 
Nimbarkacsrya is the oldest ofthe Acaryas—sflfararataraeaa 
aaga BINA, GAP: ATANA SD 1 aa- 
CUM... BUPA —yet it is very difficult for us to 
believe in it. Besides these, Parasara is also recognized 
with great honour as a supporter of this school of thought 
—aft atari Aane uS that is, the final 


emancipation is the realization of the Lord. 
LITERATURE AND AUTHORSHIP 


The first and the earliest author of this school is 
Nimbarka himself. It is, therefore, that he is sometimes 
called Adyacarya.2 His old name was Niyamananda.‘ 
He was a great devotee of Lord Krsna from his very 
childhood. It is believed that he is an incarnation of 
the Sudarcana-Cakra, the well-known weapon of the Lord.” 
According to some, his parents were Aruha Muni and 
Jayanti Devi, while others believe that their names were 
Jagannatha and Saraswati. He was born at Nimbapur, 
also called Nimba or Naidüryapattana, in the province of 
Andhra, in the family of a Telugu Brahmana, on the third 
day of Vaisakha Sukla. 


From an account given in the Bhaktamala? by Nabhz 
Svamin we know that once he had invited an ascetic to 
take food at his place. But somehow the meal could not 
be ready before the sun-set, and after the sun-set when the 


Tetlvapraaka Sika, p. 5. 

Siddhanta- J c&navi, p. 165. 

Siddhanta-Faknavt ; p. 201 ; Siddkanta-Setuka, p. 172. 
Vedantaratnamanjusa, p. 1. 

Vedantaratnamahjisa. p. 1 

Chapter XXII, 
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ascetic was called upon for his meal, he refused to take it, 
saying that ascetics did not takeany food after the sunset. 
Niyamananda then prayed to his Lord, who at once came 
to the help of his devotee and placed His Sudar'ana- 
cakra at the setüng mountain which appeared like the 
shining Sun. This Sun was shown to the ascetic from the 
top of a nimba tree, who then agreed to take his food 
with Niyamananda. After the meal, it, again, became 
quite dark and the ascetic could easily know what had 
happened behind the scenes. While parting the ascetic 
said to his host that as you had shown me the sun from 
the top of a mmba tree by the force of your devotion, you 
would henceforth be called Nimbarha or Nimbáditya. 
Since then, he is known by that name. No more about 
his personal history is known to us. 


About the period when he flourished, Dr. R. G. 
Bhandarkar says in his Vausnavaism and Shavaism! that he 
died in about 1162 A. D. and so he should have flourished 
either in the beginning of the 12th century or at the 
end of the 1Ith century A. D. In the Bhavisya-Purana- 
Pari^sia? it is said that Nimbaditya flourished after 
Visnuswamin and prior to Madhvacarya— 

fácuremit maqar feearfaedt fei: t 
Werner Tal Ag: Gea: || 
This Madhvacarya is believed to have been born in 1199 
A.D, Hence, this also supports to his having lived in the 
llth century. That he was recognized as all-powerful and 


the giver ofthe desired objects to allis clear from the 
account given in the Bhavisya Purina - 


1 P. 62. 
2 Chapter, 21, 
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Fiai watara b aeai: di 
Kesava Kashmiri calls him Omniscient in the introduc- 
tion to his commentary on the Bhagavadgīta". 


He was a Vaisnava by faith ; and like his predeces- 
sors he tried to solve the riddles of the universe on the 
Vaisnava lines, History tells us that the great orthodox 
thinkers of the country while trying to propound a par- 
ticular school of thought and be called Acaryas, accepted 
the three Prasthinas—Upanisads representing the Sruti- 
Prasthana; Bralyma-Sutra representing the Nyiya-Prasthana 
and Bhagavadgitz standing for the Smrti-Prasthina,—as 
the basis of their views; and it is surprising that the elastic 
nature of all these three Prasthasas could easily satisfy all 
their demands. Nimbarka also followed the same old 
trodden path. Of these three, again, much more emphasis 
is laid on the Brahma-Svtra which really gives better faci- 
lities to establish one's own viewpoint in all its aspects 
through the time-honoured five factors of argumentation. 
namely, Visaya (the topic under consideration), Sangati 
(relevancy), Sam&o ya (doubt or question arising upon the 
topic), Purva-Paksa (the first side or the prima facie 
argument concerning it) and Siddhinta (answer or demon- 
strated conclusion), like the five factors of Nyaya, There- 
fore, Nimbarka wrote a brief commentary on the Brahma- 
Sutra in the light of his new interpretation and named it 
Parijatasaurabha. 


This commentary is very brief unlike other commen- 
tries and does not indulge in discussing the interpretation 
given by other Acaryas. He merely confines himself to the 
exposition of his own interpretation in very brief and clear 
language. This is a peculiarity which is not found with 


* P5, 
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any other Acarya. He also wrote a set of ten verses, 
called Dasasloki, wherein he has explained his Bhedabheda 
theory. This work is an elementary book dealing with 
the subject especially written for those who could not 
easily study works of higher standard. (aand eduremi- 
Rama füffrenraTaEt menda SETA 
langat merina aAa Pit) That is, says 
Nimbarka, I have written even the Data'lok” which is 
like the heavenly Cow fulfilling all desires in the field of 
knowing the Truth contained in the Sastra, which is the 
jewel of Vedanta, for the benefit of those who are desirous 
of Moksa, are unable to understand the truth, are idle, 
and dullard and yet desirous to know the Truth. He also 
wrote a work named  Sadacirapraki!a on Karmayoga 
(alain: speras lama: serrano fraifa:?). Another work 
of his is the Prapatticintimani (aq Nofafa-araat waasraq- 
WITT e. WITT). From the commentary of Kesava 
Kashmiri on the Bhagavadgif7, it appears that Nimbarka 
also wrote a commentary on the Bhagavadgitt but it is 
not available these days. (ATAI HATA STRE .. 
aifgad summ D». wa Us safe — 
ASAE xb Teg Fah sdarearararqg=qreqrqta4t s Tefasei- 
Rat gaat urne: fag. Aaaa eaa- 
GMa... vq AAMT, ACAI... STEIN | 
HET ATTN, «RAAT GA NINENA ÜUl. STAT Bees 

SAY. RT. d FTH. TR faaararaa 
TATA Efe | rardan aR 
areata Il) 


Vedantaratna-mafijusa, p. 2 

Vedantaratna-mofijgz, p. 97 ; Srutyanta—Suradruma, p. 118. 
SS; p. 172; Vedaniaratna-mafiju ijusa, 140. 

Tatparpaprakaiska, pp. 45; ii. 

End of the Tatparyaprakafa on the Bhagavadgtta. 
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Srimadvarsabhanavidayita Dasa in his commentary, 
Anubhisya, on Sr: Sri Caitanyacaritamria by Krsna Dasa, 
says that Nimbaditya was born in the village named 
Mungerapattana.! He, while speaking of Kefava Kashmiri, 
says that according to the Bhaktiratnikara,* Nimbaditya 
had as many as twenty-nine pupils, namely, Srinivasa 
carya, Visvacarya, Purusottama, Vilasa, Svaripa, 
Madhava, Balabhadra, Syama, Gopala, Krpa, Devacarya, 
Sundara Bhatta, Padmanabha, Upendra, Ramacandra, 
Vamana, Krsna, Padmakara Sravana, Bhuri, Madhava, 
Syama, Gopala, Balabhadra, Gopinatha, Kefava, Gokula, 
and Kesava Kashmiri. 


Another writer of importance is his own pupil Sri 
Nivasacarya. He is regarded as an incarnation of the 
‘ankha—Conch-shell one of the ornaments of the Lord- 
Sankhivatirah Purusottamasya.* He calls himself the 
direct pupil of Nimbarka. At the instance of his teacher 
he wrote a commentary on the Saurabha of Nimbirka 
and named it Vedantakaustubha. (AEA Weal quu 
Tea afd war agfa dapesiupr...2.fucegd.) 
He is, also like his teacher, quite simple in explaining the 
lines of the Saurabha. Likewise, he also does not discuss 
the views of other commentators on the Brahmasitra. He 
is very clear in his exposition. He very often quotes 
Sruti texts in support of his statements. He quotes a 
Karika from Viprabhiksu who is believed to be the same 
as Dharmakirti Another work of his is the Khyatinirnaya 


1 md 

Chapter, X11, 

Sri GCatlanyacari'e mt(a, Ch. XVI. 25 ; pp. 271-72. 
Vedantaratna-mahijusa, p. 3. 

Vedanta-kauslubha, Lidl 


vide Sankara Misra’s com. on Khandanakhanda khadya, Parich- 
heda 1, p. 53, E. J. Lazarus, Benares Edition. 
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of which we have a few references here and there only!. 
As he is the direct pupil of Nimbarka, he may be placed 
in the llth or 12th century, He is also believed to be a 
Telugu Brahmaya. 


The next important author ,is Sridevicirya, the 
pupil of Krpictrya. He is believed to be the incarnation 
of the Lotus possessed by the Lord in His hand.? Ananta- 
rima Vedantin in his work called Aciryacarita tells us 
that Sridev&cirya was born in 1112 Samvat, that is, about 
1055 A.D. in a Telugu Brahmana family. He wrote a 
Vriti named Siddhinta-J 1hnav!, on the Brahma-sutra3. But 
unfortunately, the Vrti: available extends only as far as 
the first four Sutras of the Brahmasttra. His pupil was 
Sundara Bhatta who wrote a commentary on his teacher’s 
Ja@hnavt and named it Siddhinta-Setukz, This commen- 
tary also is not available beyond the Catussxtri. Both of 
these two commentaries are very elaborate and they 
discuss freely the views of other schools of thought. 
Srideva also can be placed in the lith century asa 
contemporary of his own teacher. He is also very often 
quoted by Kesava Kashmiri in his commentary on 
the Vedaniakaustubha called Kaustubhaprabhi* 

Vi*vüczrya is another old writer of this school, He wrote 
a commentary on the Prapatticintimant of Nimbarka’. 
He bows down to Sri-Nivasacarya in his work. His name 
along with a quotation of his is found in the Vedintaratna- 
manjusz of ^ Purusottamadeva— Uktanca Visvacarya- 
caranaih*. 


1 — Suddhantasetuka., p. 161. 

2 pide Introduction to the Szidhanta-fafnavt and S;ldhkenta- 
Suka, p. 2. 

Cakrurvedantastitranam vrttum vedántajahnavim. 

Cf. the beginning verses of the Prabha, p. 19. 

Vide Satuka, p 172. 

p. 3. 


onee 
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MaMa: Geran wear afe wreaks : 
AAAA Wa saat Farst sqa TTS UI 


Another author of great name and fame is Purusot- 
tanvicirya. He wrote a very comprehensive and easy 
commentary on the Da'a'lokt of Nimbarka and named it 
Vedintaratnama>jusz. He bows down to Sri-Nivasacarya as 
his guru d at waar fier ur Segni ent He 
also wrote another work named Siddhintaksirarnava of 
which only a reference is found in the Setuka.* He was 
also a Telugu Brahmana. If he is really the pupil of Sri- 
nivasa then he may be placed in the llth century along 
with Visvacarya whom the former quotes. 


Then, we have several other writers about whom 
we know very little. Madhava-Mukunda, the author of 
the Parapaksagirivajra, criticises in his work the views of 
other schools ofthought and shows the superiority of 
the Nimbarka school. 


Anantarama wrote the Vedintatattvabodha. It isa 
small treatise and yet it deals with almost all the aspects 
of the school It criticises the Visistadvaitavada. He 
refers to the Vedarthasangraha and V'edintadipa. Another 
work of his is Aciryacarita. 


Krsnastavaraja, consisting of a set of twenty-five 
verses, appears to bean old work of anonymous author- 
ship. It has been commented upon by Purusottama 
Prasada, son of Narayana Prasada, who was born in 1680 
Samvat= 1623 A.D. in a village named Jagadhari near 
Kuruksetra. He was initiated into this school by Dharma- 


opm š > t 

devacarya. His commentary is called Srutyantiasuradruma. 
* — Vedentaratnamafijüsa, p. 1. 
2 161. 
a 


P 
p. 30 
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The commentary is very lucid and deals with all the 
salient points of the system. Other works of this author 
are Paratattvanirnagya! and Nyayadipavali?^ None of these 
works is available these days. 


Krenastavaraja has got another commentary named 


f 
51:utisiddintama7jar: by an anonymous writer. It is not 
so important as the other. 


Vedantalirikavalt, also called Adhyatmakarıkavali, 
is another anonymous work It isin verse, It deals with 
almost every aspect of the schoo] though very briefly. It 
has been commented upon by Purusottama Prasada who 
named his commentary Adhyzimasudhatarangin’. 


Svabhudev"carya seems to be a famous writer of this 
school.? 


Ke'ava Kashmir, pupil of Gangala Bhatta* isa 
famous writer of this school Another name of his guru 
seems to be Mukunda who is mentioned in the Vedanta- 


kaustubhaprabhi, a commentary on the Brahmas*tra by 
Keéava, several times ° 


Vide Introduction of Srutjant suradrumo, p 2 

Cf Srutyantasuradruma, p 54 

Cf Introduction to the Surozruma, p 1 
GuruSrigar galabhidham—Taiparya prokāsīkū, p 1 


Can he be identified with the author of the Parapoksa- 
girivagra ? 


m » ú op F 


° (1) Sci Mukundam gurum natvà Purvacaryoktavartmana- 
brahmasütrani sankSepat vivriyante. svatuştaye—Prabhā 
on Bralma ütra, Y š 1 , (2) Srisri-Nimbürkamatánuyáyi- 
$rimanmukundacarapárunapadmarmakarandabhrngenpa- 
Jagadvijayi-ári Kešava KaSmiribhattena, etc, etc 
at the end of each Pada of his Prab/a , (3) Yanena 
Muktidah Krsnastam Mukundam — gurum  $raye 
lrabha , YV. 1v. 22 (4) Páyàcchri Mukundo nah Sri- 
nimbarkapadaéritan Prabha, 1 iv. 28 
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As he does not mention the name of Mukunda in 
his commentary on the Bhagavadg tz as his guru but he 
mentions the name of Gangala instead, 1t 1s assumed that 
eiher he had two gurus, oi that they were 1dentical 
personages There seems to be no justification foi the 
assumption of Kisoradasa, the editor of the works of this 
school, that Mukunda is the name of the father of Kesava!, 
when we find that Kesava very often adds the word 
Guru after the word Mukunda 


We are told that he was a Telugu Brahmana, born 
in the province of Andhra, 1n the village named | Vaidür 
yapattanam He is generally placed in the 14th century 
He travelled far and wide Once, he went to Kashmir and 
met there one Vidyadharacarya, a scholar of the Sakta 
school of thought, im a philosophical discussion He de 
feated the Acarya and converted him to his own'Vaisnava 
cult, and gave him the name JBrajgesacaryg This new 
Vaisnava scholar wrote a commentary on Ke$ava's 
Kramadipka m 1450 It ıs beheved that Brajesicarya 
was the first Vaisnava teacher of Kashmir The title of 
‘Kashm r? was added to KeSava’s name simply to distin 
guish him from another KeSava of thesame school It ıs 
said that KeSava had miraculous powers and once he com 
pelled a representative of the Moghul hing at Mathura 
through his mystic powers to obey his orders Keéava 
then came to Bengal where he met Sn Caitanyadeva 
whom he initiated into the Vaisnava cult? 


* Vide Introduction to the Tattvapraka stka, p 1 
3 Vide notes above 


š About this KeSava we learn from Krsna Dasas Cattanya 
cantamtia (Cha XVI 28—108) that he was a digujoy? and moved 
from one centre to another centre of learning to discuss with sholars 
knotty philosophical problems He accordingly went to Navadvipa 
and met there Nima: Pandita while the latter was sitting on the 
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Kesava Kashmiri wrote several works; some of his 
more important works are + (1) Prabhi, generally known 
as Kaustibhaprabhi a commentary on Sri-Nivasacarya’s 
commentary on the Brahmasitra , (2) Tattvaprakaki on 
the Bhagavadg*t& ; (3) Upamsad-prakasık i, a commentary 
of the important twelve Upanisads, (4) Visnusahasrawma- 
Bhisya, (5) Stotras in praise of Lord Krsna, and (6) Krama- 
dip a Tantric worl dealing with the Visnu-Mantra. 
Besides, it is believed that he wrote a commentary on the 


Sr madbhigavata’. Most of his works are still unpub- 
lished. 


Vanamils Mi'ra, Brahmacar, wrote his Vedintasid- 
dhintasangraha, also called S, utisidd vinta, in verse along 
with a commentary in prose He lived in a village named 
Triyugapur, some six miles from Brndavana He belongs 


bank of the river Garga He was received with due respect When 
KeSava expressed his desire for having some scientific discussion, 
the Pandita requested him to compose some verses in. praise of the 
river Ganga  Ee$ava, endowed with unique merit, readily com- 
posed one hundred verses in one hour The Pandita was carefully 
and patiently hearing all these verses He however, picked up 
one verse from his composition* and requested KeSava to explain it 
and point out the defects and the alankéras therein KeSava said 
that there was no defect and that there were only two elenkaras— 
Upama and Anuprasa in that verse Whereupon the Pandita pointed 
out that there were five defects—and five alankaras m ıt The five 
defects are auntrs andheyämša in two places, Virudihamati, bhasnakrama 
and Punarukte The five alonkfras are Saba£lankera in two places, while 
ortkilanké@ra m three places anuprasa and purarukt vadabtésa are the 
sabdalankaras, while upama nrodhabhasa and anumüna are the three 
arta! nkaras At this KeSava was perplexed and went away full of 
admiration for Numai Pandita who was regarded as an incarnation 

of God 


*mahattvam gangayah satatamidamübháti nitaram 
yadesa Srivisno$caranakamalotpattisubhaga 
dvitiya$rilaskmiriva suranarairarcyacarana 
bhavánibhrturyà $irasi vibhavatyadbhutaguna 

1 Vide Introduction to Tattropakasika, p 1-3 
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to the family of the Bharadvajas? The book consists of 
several chapters dealing with almost every topic though 
very briefly. 


Kegava Kashmiri had one younger brother named 
Ananta Bhatta, who also wrote a work, on the Nimbarka 
School, and named it Ved'ntaratnamali. 


The following mss. of the works of the Nimbzrka 
School are noticed by Rai Bhadur Hiralal in the MSS 
Catalogue of C P. and Berar ° 
Nwnb irkatattvanirnaya by Nanda Disa 
Nambarkade idasamaliivikya 
Nwmbirlapa cikarana by Manohara Dasa 
NimbirlLapikhandamuLhadalana by Nirabhadra 
Nimbarlavratajyotsnthara by Nimbarka Swami 


mm Ww N e 


All these MSS. are in possession of Rn: Sürya 
mukhi Bai of Nandagon State C P. 


N wnb irkan masahasra has been noticed by Dr R. L 
Mittra) This MS appears to be a portion ofa work 
named Naimisa (aque) * 


These are the works on Nimb@rka school known. to 
me so far. 


EPISTEMOLOGY OR THE THEORY OF 
KNOWLEDGE 


We shall see that according to Nimbarka there are 
three fattvas, namely, the Paramttman or Purusottama, 


Vide last verses of his book 

Vol II MS No 136 

Nos 2593—97 

Vide his MSS Catalogue, Vol VII, No 2533 
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the Jiva (Individual self) and the Jagat (universe). For 
the knowledge of these they believe in only three means 
of right knowledge, namely, Perception, Inference 
and Valid testimony. A brief treatment of each of these 
is given here in order to differentiate the stand-point of 
Nimbaka from the rest of the schools? 


PERCEPTION is that valid source of knowledge 
through which an object is known directly. It is valid, as 
Means of the knowledge derived through it corresponds 

right to the actual realty. Its process is—through the 
knowledge instrumentality of the sense-organ a contact 
with the object, which is the intermediary stage, is brought 
about, which in its turn, leads to the production of know- 
ledge. There are two hinds of Perception —E«ternal 
(bihya) and Internal (7bhyantara). The former, again, 
is divided into five different types in accordance with 
the number of our five external organs of sense-per- 
ception. The Internal-Perception is produced through the 
instrumentality of the Manus (mind) wherein the objects 
of perception are internal, such as, pleasure, pain, etc. 

Pratyaksa is the most effective of the pramanas, as it 
ts the astdhtrana-k irana of the final emancipation as well. 
Moreover, the knowledge produced through Agama leads 
to molsa, being its astdh7rana-Ltrana, only because Agama 
is also aparoksa (aparobsatvenaiva mohrasadharanaka- 
ranatvam).” 

INT ERENCE’ is that source of knowledge through 
which things not present before the five external organs of 
sense are cognised. The main factor to assist this source 
of knowledge is the concomitant relation (v7pti) bet- 
ween the major and the middle terms. They, like the 


Y Srtkrsnastara and its commentary -Srutyanterasuradroma,verse 19 
2 §nityantarangadruma, p. 194 
5 fhe whole process is just ike that of Nyáya. 
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negative instance ; as smoke is not present in the lake ; 4) 
Abidh:tavisayatva, the presence of the object of the 
Middle-term in the minor is not disproved by any stron- 
ger proof; 5) and  Asatpratipalsatva, absence of the coun- 
ter syllogism. 


But in the case of an exclusively positive instance, the 
Middle term has to satisfy only four conditions ; negative 
instances being impossible, the necessity of showing the 
absence of the Middle term in the negative instance does 
not arise at all Likewise, in the case of an exclusively 
negative instance, positive instance being impossible, the 
necessity of showing the presence of the Middle term in 
the positive instance does not arise. 


Like the Nyzya-Vaisesiha school of thought, the 
Nimbarka school also believes in the fallacies of probans. 
They are five in number: 1) Asiddha or unproved reason. 
There are three varieties of it—a) a reason (hetu) the sub- 
ject or place of which is devoid of the distinctive features 
of the supposed minor term (daerayasiddha); as in the 
example ‘a sky-lotus is fragrant. because it is a lotus’, the 
minor term ‘sky-lotus’ is only an imaginary thing ; b) a 
reason which is non-existent in the minor term (svarv- 
pisiddha); as in the instance ‘water is tasteful, because 
it has smell’, ‘smell? being the quality of earth, is not 
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Nanyayikas, utilise all the five factors of syllogism in arrri 
ving at a conclusion The five factors are (I) Pro 
position (Pratij»z)  as—the hill ison fire (2) Reason 
(Hetu) as—because 1t is smoky, (3) Explanatory example 
(Udthaiana) as—wherever there is smoke there 1s fire, as 
for instance, a kitchen , (4) Application (Opanaya) as— 
so isthis hill (5) Conclusion (Nigamana) | as—hence, the 
hill 1s on fire 


Oi these, the reason or the Middle term ıs of three 
kinds 1) Kevalinvay: (only negative) in which case there 
is only affirmative invariable concomitance between the 
two terms , as in the argument—uit ıs nameable, because 
itis knowable , and no negative, u) Kevalavyatwek (only 
negative) 1n which case there is only negative instance, 
positive instance being impossible , as for instance, this 
is earth, because rt has smell, i) Anvayavyatirek —where 
both positive and negative arguments can be adduced 
with the help of positive and negative instances, as for 
instance— wherever there 1s smoke there ss fire , as in the 
kitchen , and where there ıs no fire, there is no smoke, 
as 1n a lake 


There are two important factors ın an inference—a) 
Paksadharmatz, that is, the presence of the Middle term, 
with which the concomitant relation of the Sadhya (Major 
term) has been established, in the Minor term (pal va) , 
and b) Vyzpti (concomitant relation) The middle term, 
which possesses both the positive and the negative inst 
an es, has to fulfl the following five conditions — 1) 
Paksavritiiva, that 15, the Middle term should be present 
in the Minor term (Pal sa), as smoke ss in the hill, 2) 
Sapakgzurttitua, presence of the Middle term in the 
positive instance, as smoke is in the kitchen, 3) 
Vipaksavrititua, non presence of the Middle term in the 
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negative instance ; as smoke is not present in the lake ; 4) 
Abidhitavisayatva, the presence of the object of the 
Middle-term in the minor is not disproved by any stron- 
ger proof; 5) and Asatpratipaksatva, absence of the coun- 
ter syllogism. 


But in the case of an exclusively positive instance, the 
Middle term has to satisfy only four conditions ; negative 
instances being impossible, the necessity of showing the 
absence of the Middle term in the negative instance does 
not arise at all, Likewise, in the case of an exclusively 
negative instance, positive instance being impossible, the 
necessity of showing the presence of the Middle term in 
the positive instance does not arise. 


Like the Nyzya-Vaisesika school of thought, the 
Nimbarka school also believes in the fallacies of probans. 
They are five in number : 1) Asiddha or unproved reason. 
There are three varieties of it—a) a reason (hetu) the sub- 
ject or place of which is devoid of the distinctive features 
of the supposed minor term (aérayasiddha); as in the 
example ‘a sky-lotus is fragrant. because it is a lotus’, the 
minor term ‘sky-lotus’ is only an imaginary thing ; b) a 
reason which is non-existent in the minor term (svar- 
pisiddha) ; as in the instance ‘water is tasteful, because 
it Has smetl’, smell, beiug the quality of earth, is not 
present in water ; c) a reason with which no concomitant 
relation is established (vyapyatvasiddha); as in the example 
‘whatever exists is momentary, because it is existent 
(sattvaty, no concomitant relation between the middle 
term and the major term is established for want of an 
instance. 2) Viruddha, or contrary reason, is that wherein 
the reason establishes the concomitant relation with the 
opposite of the major term; as in the example ‘sound 
is eternal, because itis artificial’, the reason ‘artificiality’ 
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coincides with the opposite of eternity. 3) Anaik1ntika 
ora reason which is co-existent with the major term 
only partially. It has three varieties : a) a reason which 
is too wide ; as in the instance, ‘the hill is smoky, because 
it is fiery’, where the reason ‘fiery’ is too-extensive and js 
present even where there is no smoke. This is named 
Sidhirana. b) A reason which is equally present in its 
homogeneous instance (saptksa) and also in its heterogen- 
cous instance (vidhaema-vipaksa); as in the example ‘sound 
is eternal, because it is knowable' the reason ‘knowability” 
is not only present in the sapaksa but also in the vipaksa. 
This is called AsidA1rana. c) A reason which is neither 
present in the homogeneous instance (sapaksa) nor iu the 
heterogeneous instance (vipakra); as in the example, 
‘earth is eternal, because it possesses smell’, the reason 
‘possession of smell’ is not found in anything apart from 
earth which, in its entirety, is the major term. ‘This js 
called Anupasamhari. 4) Prakaranasama or inconclusive 
reason, that is, a reason wherein there is the possibility 
of another reason proving the opposite of the thing to 
be proved, that is, the major term; as in the example 
‘water is hot, because it possesses touch’. Here there 
is the scope for counter-reason to prove the opposite, as 
—wwater is not hot, because it is not tejas. 5) Badhita or 
Kalotyayapadirta, that is, a reason where the negation of 
the major term in the minor is proved through a stronger 
proof; as in the instance, ‘water is hot, because it is 
fiery’, the absence of heat is proved through perception 
which is a stronger means of cognition. 


SCRIPTURAL TESTIMONY (Sabda-Pramina) is a 
statement of one who speaks the truth (@pla) as it is in 
reality’. nere are three types of pta in accordance 
— X. By Apta is understood speaking about a thing as it exactly 


is, being free from intellectual dullness, defects of sensc-organs, and 
bereft of various erroneous notions-—sufad'uma on Verse 19, p. 192, 
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with the difference in the degree of the authoritativeness 
ofthe speaker. For instance, (1) Vedas are most authorit- 
ative ; hence, the statements of the Vedas the are the hest 
of the authorities. (2) The Smrtis and their authors like, 

Manu, Valmiki, Parasara, Vyasa, and others, who 
depend upon the Vedas alone for their authority, possess 
their authoritativeness of lower degree than that of the 
Vedas. (3) The commentators on these, as they depend 
upon the Vedas and the Smrtis for their authority, are 
also authoritative next to the Vedas and the Smrtis. 
Though Pratyaksa is the most important of all the 
Praminas, yet for the explaining of the Svar%pa etc. of 
the Lord, it is the valid testimony alone which is the 
most efficient one. The inhuman powers ofthe Lord 
cannot be known through perception etc,’ hence, valid 
testimony is the most efficient means to get the knowledge 
of the Lord*. Yt is further said that in fact, both inference 
and pratyaksa are pramanas, because they are helped by 
Sruti? For Sabda-pramina they belive only the following :- 
Rgveda, Yajurveda, Saümaveda, Atharvaveda, Bharata, 

Pakcaratra, and Mularamiyana and also such other texts 
which are based on these. These alone are called sistra. 


Analogy and other sources of knowledge recog- 
nized by other schools of thought are not regarded here 
as independent sources of knowledge, as their scope is 
covered by the already recognized three means of know- 
ledge. 


Verbal testimony (Sabda) conveys its sense through 
its Vriti (meaning-conveying to others the knowledge 
of objects as part from oneself (pararthabhidhanatvam). 


1. St-Kr Tenastava and its com. — Suradruma, p. 195. 


hy ale SR 
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This Vriti is of two kinds—Primary (Mukhya) and 
Secondary (Amukhya or Jaghanya). The former is some- 
thing like the potency (Sakti) in the words which is 
capable of conveying the meaning of those words. This, 
again, is of three kinds : a) Conventional (Rudhi), where- 
in the potency belongs to the whole word ; as in the 
words ‘Hari’, ‘Narada’, etc. ; b) Etymological (Yaugika). 
wherein the potency belongs to the parts; as in the 
word ‘Madhava’, the letter ‘m? means ‘Laksmi’, and 
dhava means husband ; hence, the meaning of the word 
‘Madhava’ means ‘the husband of Laksm:' ; c) where the 
meaning is obtained through both—Etymology and_ 
Convention (Yoga-riidhi) ; as in the word Pankaja’ mean- 
ing that which is produced out of mud, that is, lotus. 


The latter, that is, the Secondary vrtiti, (mode of 
expression) is of two types—a) Laksana, indirect applica- 
tion of a word through the relation of Sakya. This 
itself has three varieties : i) Jahat—wherein the direct 
implication of the word is left out ; asin the example— 
‘there is a villa on the current of the river Ganga, where 
‘current of the river Ganga’ means, through indirect 
implication, ‘bank ofthe river’; it) Ajahat—where the 
direct implication of the word is carried along with the 
implied meaning ; asin the instance ‘red runs’, the term 
‘red’ means ‘red horse’; i$) and Jahadajahat—where 
the direct implication of the word is partly left out and 
partly carried along with the implied meaning; as in 
the example—‘this is that very Devadatta’, the identity 
between ‘this’ and ‘that’ is due to dropping out the 
uncommon features and accepting the common ones. 
This is also called ‘Bhaga-lakzana’. (b) Gaun, that is, the 
connection of the implied attributes possessed by the term 
(takya) ; as in the example ‘siznho Devadattah’ (Devadatta 
is lion), the attributes of ferociousness, etc., possessed by 
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a lion, become connected through implication with 
Devadatta. This is also called ‘Labsita-laksana’. 


Of these three sources of knowledge, Perception js 
most reliable, at least as far as the worldly objects are 
concerned. Scholars of this school go even further as to 
assert that the knowledge obtained through the Scriptural 
testimony is the most efficient cause of final emanci- 
pation only through direct Perception. Thus, Perception 
is more important than even the Scriptural testimony. 
It is needless to say that Perception is more reliable than 
Inference. But for the true realisation of the nature of 
the Lord, Scriptural testimony alone is the right means, 
So says the Sruti—Nendriyini ninuminam—that is, nei- 
ther the sense-perception nor can the inference lead to 
the realisation ot the Lord.? Thus, it is clear from the 
above that for the true knowledge of the Paramitman 
and the Jiva along with their qualities, the only source 
of knowledge is the Scriptural testimony, while for 
knowledge of the various aspects of the cosmic world, the 
sources of knowledge are Perception and Inference also, 


It may be mentioned here that although Perception 
and Inference both are valid sources of knowledge, yet 
sometimes there appear some defects in these also, As 
for instance, at the perception of illusory head one may 
take it to be the head ofa particular man ; or at the sight 
of the rise of profuse smoke from a mountain top after 
the fire is extinguished by a heavy shower, one may infer 
the mountain to be fiery ; hence, it is held that these 
two sources of knowledge are not independent like the 
Scriptural testimony.” It may be, therefore, concluded 
that as far as these two sources of knowledge are concern- 

1. Srkrpioraca, verse 19. 


2. Quoted in Vedantz-retna-mafijüsa , p. 61 ; *turadrum:, p. 195, 
3. Vedarta-ratna-tmafijüsa, p. 61. 
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ed, self-validity (svatah pramanya) of knowledge is not 
possible according to this school. In the case of Verbal 
testimony, on the other hand, self-validity is recognised 
even according to Nimbarka. 


VALIDITY OF THE SO-CALLED ERRONE- 
OUS COGNITIONS 


The Nimbzrka school of thought isan exponent of the 
theory of distinctness and identity (Bhedabhed%) ; and ac- 
cordingly, believes in the mutual distinctness and identity 
of the Paramitman, Jiva and the Jagat.* It is, therefore, 
that the system is also known as Sathhyativida. Hence, 
everything being of the natureof Brahman, the knowledge 
of animate and inanimate objects is always valid beyond 
doubt,” and there is no erroneous knowledge ever. Thus 
as regards the stock example of the so-called erroneous 
cognition—"idam rajatam’ (it—oyster-shell—is a piece of 
silver), it is said that had silver been really non-existent 
in the pearl-oyster, then there would have been no 
imposition of it upon the pearl-oyster; just as, no one 
sensibly ever imposes the existence of lotus upon sky. 
Moxeover, according to the Process of Quintuplication of 
the five elements (Pa9etkarana) the fiery element, which 
is also the cause of silver, is present even in the pearl- 
oyster. Hence, it is not erroneous to say that pearl- 
oyster isa piece of silver. But as the silver is present 
there only in very subtle form, it is not of any practical 
use, And it is this aspect of the thing that leads one to 
speak of the statement as an erroneous one. It should 
be kept in mind that in common parlance the term ‘real’ 
(yathirtha), ordinarily, is used in connection with that 
object which forms the major portion of the composite, 


1. Scurabta and Keustubhe on the Desadlokt Brakmasiitea HI, ii. 27. 
2. Dasasloka Verse 7 : Vedünteratro-mcfijüsá, p. 63-04 
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and it is this major portion which is spoken of in worldly 
usage; while that which forms the minor portion is 
said to be unreal (ayathirth2) or illusory, and is not even 
recognised for any consideration. It is this consideration 
which leads one to make distinction between suth terms 
as—existence and non-existence; right and wrong; real 
and illusory, etc., etc. This double aspect of an object 
also is in-keeping with the Bhedabheda theory of this 
school*. Similarly, the knowledge of snake in rope is not 
erroneous; for the knowledge of snake which the knower 
has come to possess at that moment is produced from his 
correct knowledge of the true existence of snake which 
he already had in his subconscious mind. If it were not 
so, that is, if the knowledge of the snake in the rope were 
produced out of the non-existence of the knowledge of 
an existing snake, then a child who has no such know- 
iedge also should perceive the snake in that rope, which 
never happens. Hence, the knowledge of snake in the 
rope is real and not illusory. In the same way, the know- 
ledge of water in the mirage is also real in accordance 
with the Process of Pavcikarana. It is not visible, because 
earthly elements predominate in the mirage. Hence, it is 
not of any practical value also. Likewise, when a man is 
suffering from jaundice, he happens to see the white 
conch-shell as yellow. This is due to the influence of the 
bile over the rays emanating from the eyes that the 
white colour is suppressed and the yellow colour is 
manifested in its place. This biliary influence is'not 
perceived by others. Hence, those who do not see the 
yellow colour think him to be wrong, while, in fact, he 
is not so. 

Sometimes, people are found suffering from the so- 
called mistaken notion regarding a particular direction 

)]. Suradsuma, P. 20 
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(digbhrama). They take the east to be the west, the south 
to be the north, and so on. Sometimes, the notion is so 
strong that people never get rid of it throughout their 
whole life. This is also a case of valid cognition. The 
validity of this notion is due to the simple reason that 
particular direction is present in another direction, and 
it is due to some unseen cause that only one direction 


is cognised there, while the presence of another is over- 
looked. 


In the same manner, it is due to the swift motion oÍ 
a fire-brand that it is taken to be circular forming as 
one connected row of light. Again, people wrongly 
think that it isthe reflection of mirror which manifests 
the colour of the face. The fact is, on the other hand, 
that the rays coming out of the eyes become obstructed 
by the mirror and then through the mirror those very 
rays reflect upon our face and manifest its colour. The 


whole process takes place so very swiftly that no one 
easily becomes aware of it. 


There is another so-called erroneous knowledge about 
the visibility of two moons simultaneously. Now, this is 
due to the fact that the rays of the eye become diverted 
towards two directions through darkness, etc., caused by 
the obstruction of the fingure, so that there being two 
different causes there appear to be two distinct moons, 
Through the help of one of the causes one perceives the 
moon in her own place, while through the other cause 
one being diverted a little, perceives the spot near by 
the moon and through it perceives the moon which has 
left her own place. Hence, through the two different 
causes although the moon, qualified by the occuption of 
the two different places simultaneously, is cognised, yet 
since there is the coguition of two moons and there being 
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diference in the form of the object of cogni- 
tion and also as there is no cognition ofa single moon, 
there is a general notion that there are two moons. Here, 
as there are really two different causes, there is bound to 
be the cognition of two moons qualified by the occu- 
pation of the two different places. This necessitates 
the duplication of the 1orm of the moon in all its reality. 
Thus, it isclear that ocular tejas, when divided into two 
parts through the influence or darkness, leads tothe visi- 
bility of two moons. When darkness, however, is removed 
then only one moon is seen. 


In all these cases of the so-called erroneous cognitions 
both the sources of knowledge and the knowledge itself 
are always present; and through the cause one comes to 
have the knowledge of the effect. In every case, the 
knowledge should be present; for, if it were not so, and 
even if the object be present, there would be no effect’. 


It would not be out of place to mention here that 
according to the Sankara Vedanta also the presence of 
the knowledge of snake in the mind of the person who 
takes a piece of rope for the snake is accepted without 
any hesitation ; but what is called erroneous in this, is 
the imposition of that knowledge upon ‘idam’. The 
Sankara Vedanta also believes in the process of Pa3ci- 
karana, and as the taijasa element which is the cause of 
the silver is also present in the pearl-oyster, it would not 
be wrong to say that there is silver in pearl-oyster. But, as 
the Nimbarka school also holds, it is of no practical 
use. So there is not much difference in the two views. 
But Sankara does not refer to this point at all. He 
emphasises the aspect of contradiction (bidha) and the 


l. Suaduna, pp. 199—205. 
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false imposition, which, however, are not possible in the 
Nimbarka school. 


Whatever has been said above asregards the so- 
called erroneous cognitions refers not only to the waking 
state of consciousness but also to the dreaming state. 
Thus, according to Nimbarka, all the dream-cognitions 
are valid; and the reason for this is that the Lord 
Himself is the direct cause of all the objects of dream- 
cognitions. Sosaysthe Sruti—‘there are no chariots, 
no horses for the chariots and no paths, but He creates the 
chariots, horses for the chariots and the path (a qq W0 a 
TATA A qaa wf, AA erp TAAL WS Ga)’. 


As regards the view that as both the cognitions 
and the objects of these cognitions are short-lived, they 
cannot be regarded as the creations of the Lord Himself, 
it is said that even the duration of the creations of the 
Lord depends upon His sweet Will ; and so, some creat- 
tions, like that of Akasa, etc., exist tillthe time of the dis- 
solution, while of others, like some individual beings, are 
comparatively short-lived and those, like objects of dream- 
cognitions, are created and destroyed simultaneously. 


Regarding the objection that the creation of God 
should be visible to all and as dream-cognitions are not 
so, they cannot be regarded as His creations, it may be 
said that it is not true of each and every object. For 
instance, objects like happiness, sorrow, fear, fearlesseness, 
etc., etc., although are His creations, yet these are not 
visible to all. So says the Lord Himself—'*Buddhi, wisdom, 
non-illusion, forgiveness, truth, self-restraint, calmness, plea- 
sure, pain, existence, non-existence, fear, courage, harm- 


l. Brhadaranyaka Upa, IV. iii. 10. 
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lessness, equanimity, content, austerity, giving of pifts, 
fame and bad name are the various qualities of the beings 
which are created by Me”,— 


grantareeate: War acl WD NU 
ge zb aasad smi anata su 
afeal War gee er ausa | 
waa AAT yai WP uu Gafizar : W 


In fact, the various dream-cognitions are created by the 
Lord Himself in accordance with the merits and demerits 
of the dreaming personsin order that they may experience 
pleasure and pain as fruits of their past deeds through 
dreams. The duration of these cognitions also is deter- 
mined by the Lord in that very light. The dreaming-self 
is not responsible for these cognitions. If the indivi- 
dual Self were responsible, then he would have never 
allowed such dreams to appear as are believed to forecast 
evil effects ; for instance, the cognition of a black man 
with black teeth, etc Moreover, creations like 
those of the dreaming state are caused by such Beings 
who possess the qualities of satyasankalpa, etc., which are 
unmanifest in case of Individual elf so long as he is not 
free from bondage. Hence, the Lord Himself is regarded 
as the creator of dream-cognitions, and therefore, these 
cognitions also cannot be erroneous. On these grounds 
Nimbarka and his followers hold that all cognitions are 
real (yathartha) They do believe in remembrance 
(smsti and recognition (paratiyabhijsayt but not as inde- 
pendent sources of knowledge. 


l|. Bhagavadgita. X. 4-5. 


2. Saurabha, Kausiub‘a, and Prabha., on Bratma-siitre, YII. ii. 4-7 ; 
Suradruma., p. 200. 

8. Vasashki, verse 5. 

4. Vedant -ratna-mafijüga, p. 8. 
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Such a knowledge inheres eternally in the individual- 
Self who is its substrate. In the waking state it is mani- 
fest but it is unmanifest in dreamless sleep. It is an 
extra-ordinary quality of the Jtva. ‘Their relation is like 
that of the sun and its lustre. Jana. is eternal and pos- 
sesses the peculiar characteristics of contraction (sankoca) 
and expansion (vikaSa) So says the Lord Himself— 
‘Knowledge is enveloped by nescience whereby mortals 
are deluded. And in whom nescience is destroyed by 
knowledge, knowledge shines like the sun. — 


Bata gi de gafa se u 
Sas g azar Gub areata: | 
ww sea saa D 


But we should not forget that under the influence of 
nescience caused by the eternal Mayr, this knowledge of 
the Jiva remains screened ; and so, the Jiva is not able 
to know everything during the state of bondage. But 
the Jiva comes to know everything about the sun etc. 
maintained by the Lord, his property, etc., left by his 
forefathers and also about the existence of the external 
world and its various aspects, when he is so informed by 
his relations*—Tarfzarafseree target amas Teese net tenet 
mper cae < Walaa Bafa aa wea DIDI 
quia, aiamaa gafasr, ga: ufuseaard. 
afsr 1 


Knowlege, being pervasive in its nature, helps the 
experiencing of pleasure and pain throughout the whole 
body? by the atomic Jiva although it remains in the 
heart alone, like the light of alamp, or the smell of a 


— M # 
1. Gita. V. 15-16 along with the Taty praka sita, pp. 117-19, 
2. K usubha on Brahma-siitra, IL. ii, 28, 
3, Kausubha, IL iii. 24. 
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flower which spreads far and wide although its substrate 
remains only in one place. 


As regards the argument that knowledge, being per- 
vasive, may even extend beyond one's own physicl 
organism and may help another J?vu to experience 
pleasure and pain as it helps its own Jiva in the case of 
its own body, it may be said that knowledge, in the statea 
of bondage, being limited by the influence of nescience in 
the form of action (karm'tmakaj3zna), requires the help 
of sense-organ and object-contact of the organism to which 
it itself belongs for its manifestation. Such a contact is 
possible in the same organism to which that knowledge 
belongs and not in any other organism with which it has 
no connection. Hence, the Jiva ensouled in one body 
cannot experience the feelings of another organism. In 
the state of final emancipation, however, the influence of 
nescience being cast off, knowledge becomes free to help 
the J1va to experience the feelings of every other organism. 
So says the Sruti—‘Perceives all that is to be perceived 
and experiences everything in every way'.! 

EXISTENCE AND REALITY 

Existence or reality according to Nimbarka is of two 
kinds—Independent (Svatantra) and Dependent (Para- 
tantra). Paramatman or Para-Brahman alone is the in- 
dependent reality. The dependent existence, on the 
other hand, is of two kinds: Conscious and Non- 
conscious. Jiva—Individual-Self—is the only conscions 
reality. The non-conscious reality, however, is of three 
types : Aprakrta, that is, not pertaining to Prakrti, the 
primordial cause ; Prakria, ihe products of Prakyt:, and 
Kala (time). 

C. Suurabha, Kau tubha and Frabhá, on Brahma-Sitra, VI. iii, 23. 

2, Daiasloki, verse 3, 
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PARAMATMAN 

OF these realities, the Universal-Self, variously known 
as Bhagavin, Iivara, Ramakinta, Krsna, Purusottama, etc. 
is by His very nature free from the five 
kinds of misery (klesa), namely, Nes- 
cience, Egoism, Attachment, Hatred 
or Anger and Fear of death. He is beyond the influence 
of the three gunas—sattva, rajas and tamas. He is satya- 
kima (with true desires) and satyasankalpa (with true 
volitions), The law of karman does not aftect Him. His 
powers are unthinkable. He is beyond all. He is the 
substrate of all that is good. He is the giver of final 
emancipation. He is infinite and unthinkable. He posse- 
sses the following six qualities which He makes use of 
for creating the universe : 1 Knowledge—through which 
He directly perceives everything of every place and of all 
the three times; 2) Power (éakizv) through which He 
makes possible what is impossible ; 3) Strength (bala) 
with which He supports the entire universe ; 4) Supre- 
macy (Aisvarya,; by which He controls everything ;5) 
Energy (tejas) due to which He never feels tired although 
there is much to cause weariness ; and 6) Prowess (virga) 
through which He can subdue everything without being 
suppressed. Some of the more important qualities of the 
Lord are: Mixing with all freely without considering 
their place in life and society (sawstlya), never taking note 
of the faults of His devotees (vatsalya), non-endurance of 
the sufferings of His dependents (mardava), sincerity in 
mind, body and speech (@rjava), volition to protect 
others even at the cost of His own strength (sauh7rda), 
being the place of refuge of all—from Brahma down to 
the lowest inanimate object (faranya), endowed with the 


Attributes of the 
Lord 


1. Fedaüntaratna-mafijüsz, p. 43, : 


` 
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nature of destroying the faults of others (Kirunya), firmness 
in battle (sthiraivz), faithful observance of His promises 
(dhairyatva), being grieved at the misery of others with- 
out there being any cause for it and then being desirous 
of removing their sufferings (day?) having charming 
appearance (malhurya), and similar other qualities which 
are all natural and eternalin Him. These qualities are 
yequired for the protection of those who seek shelter 
under Him. He is of the nature of 'yasti, that is, of 
limited pervasion and also that of s2m2sti, that is, of all- 
pervasion. He is both unmanifest and manifest. He is om- 
nipresent and omnipotent. He is the Lord of all. He is the 
cause of this Cosmic world. He is known through the Vedas.? 
He is the subtlest of the subtle, the eternal amongst the 
eternals and the greatest of the great. He is the source 
of all creations®, It is out of Him that these elements 
Or beings (bhutin:)) come to exist. It is through Him 
that these created things have their existence and it is 
He in whom these retire at the end.* In other words, 
during all these three states, namely, creation, existence 
and destruction, the created beings or objects do not 
sever their connection from the Lord. He is the cause 
both of bondage and emancipation. He is the Lord of 
all and dwells in all the bhiitas (garuchhutidhinisah). Ue 
is the support of all the lokas. He is the inner soul of all 
the beings. He is the bestower of boons. He is the 
object of our adoration. He dwells in the heart of all 


l. WVedantaraint.mahjisa, pp. 44-45, Saurebha, Kaustubha on Brahma- 
sūra, I. ii. 2. 


9. Saurabha, Kaustubha on Brahma-sütra, Y, i. 3. 
8. Saurabha, I. i. 10. 
4. Tailtiriya Upa., HI. 1. 
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beings and by His illusive powers (maya) causes all beings 
to revolve as though mounted on a wheel— 


Seat: aiaa guisa Preah 1 
FTT STATT wares aa ll 
There is nothing beyond Him. All this is threaded 
in Him like the rows of pearls in a string— 


Wu: Wat are fafzsqf wes | 
aR wafu snb ua afya za d 


This whole cosmic universe, including Buddhi, manas 
(mind), the gross air, tejas, water, Akasa, earth and the 
four types of beings produced out of them. namely, vivipa- 
rous (jardyuja), oviparous (andaja), produced from sweat 
(svedaja), and produced by germinating (udbhijjt), are all 
ever present in Krsna. He is the doer and is eternal’. 
He is present in the heart of all as their controller. He is 
all bliss and is the source of bliss to all other beings 
He is the source of all light. When He shines, everything 
shines after Him ; by His light all this becomes manifest." 
He is all happiness. He is all-pervasive.' He is Aksara, 
as He is the support of all the objects created from Akasa’ 
down to the earth in all the three: times? He is free- 
from all evils. His nature is ever present?, and is 
the cause of the manifestation of the nature of Jjva.'? 


—— 


] Gua. XVIII. 61. 
2. Gua. VIL 7. 
3. Vedantoratna-mofijüsd, pp. 43-47. 
4. Saurabha, Y. i. 13, 15. 
5. Mundaha, TI. ii. 10 ; Katha , V. 15 ; Svet@svatara., VI, 14. 
G. Brahma-Sütra, I. u. 15 along with Saurubhz and Kuustubha. 
7. Saurabha on Arahma-stira, Y, ii. 10. 
8. Brhma-Sütra, 1. iii, 10 along with Saurabha and Kaustubh.. 
9. JBrahma-sütra, Y, iin. 19. 
10. Saurabha on Brahma-sütra, 1. iii. 20. 
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He creates whatever He desires simply out of His sweet 
Will! He is far superio. to the Individual-Self? He is 
Aptahama, that is, all His desires are ever fulfilled and He 
has no more desire for anything?. He is the destroyer of the 
Universe *. He is the cause of all causes ` He is present in 
everything, conscious and unconscious, but is not affected by 
the merits or the demerits of anything, as he is beyond the 
influence of the law of harman, just as the AA 7a, present 
in the ink-pot or a room surrounded by walls and roofs, is 
unaffected by the defects of the pot or the room? He is 
unlimited.’ He is not cognizable through eyes, speech, ac- 
tion or manas, but becomes manifest through extraordinary 
devotion and austere penances? As the Lord, He is the 
cause of all and is in the heart of all, He is also the very 
form ofall (sarvar? pa), just as the sun is the eye of all ° Itis 
He who establishes moral laws for the universe.’ Although 
He is infinite and unlimited, yet for the purposes of 
devotional meditations-He becomes limited like the Akasa 
ài a Jar er the lustre ef the sun through a window." 
This limitation is due to the influence of a cendition 
(upadhy) in the form of the place of His manifestation 1° 


— 
- 


Brahma-sitra, II 1 24 along with Seurabha, Kaustubha and 
Prabha 


Brahma-sūtro, YY 1 21 along with Sourabha 
Kaustubha on Brahma-stitra, I n 11. 
Keustubha, Y u 9 
Kaustubha, I u 14 
Senrabha, III u 1! , 19,30 
Brahma sūtra, III n 22 
Kaustubha on Brahma-sttra, III n, 24-25 , Gita, XI 54 
Kaustubha, IYI u 30 
Coustubha, TIL u 32 
Brakma-sittr1, III 11 34 along with Saurabha and Keustubha 
Prab*à on Brabma-silirz, ILI u, 34 


O «c Oc uo Q > ç, t 


pi p 
toc 
LI 


34 NIMBARKA SCHOOL OF VEDANTA 


Besides, Paramütman is not gross (asthila), nor 
atomic (ananu), nor short, nor long, whereby the 
possibility of His being a substance is also denied ; He is 
not red, not-viscid, not shadow, not darkness, not air, not 
Ak&Sa, not resin (asanga), not taste, not smell. He has no 
eye-sight, no ear, no speech, no manas, no tejas like fire, 
etc. He has no vital-air (prana) and no mouth. He is 
not measured, nor is there anything which can be 
measured through Him. There is no space within 
Him (anantara) There is nothing which is not in Him. 
He does not eat anything, nor is He the food for any one.* 


He is the material cause (upid#na), that is, He 
manifests in grosser form His subtle natural potencies and 
their real effects inherent therein in the form of conscious 
and unconscious entities. He is also the instrumental 
cause, that is, He connects the conscious beings, who, 
through their beginningless past deeds and dispositions 
(samsktra) created by them, have got very faint or weak 
memory and cannot have any knowledge, with the means 
of experiencing the results of their past deeds by giving 
that much of knowledge to them which they would 
require in experiencing the fruits of their past deeds.* 
So say the Srutis—-*He desired, may I become many, 
May I grow forth"? ‘Brahman is the forest, He is the 
tree from which came out the heavenand the earth, etc.” 
“He then Himself manifests His ownself” He is the 
cause of the universe? He is responsible for all our 


Brhadaranyaka, Vil. viii. 8. 

Vedantaratna-mafijüsá , p. 65. 

Chand, VI, ii, 3. 

Quoted by Saurabka, I. iv. 25. 

Tattitya, II. 7, 

Brahma-sütra, I. iv. 27 ¿IL i. B. along with Saurabha. 
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dream-cognitions, t He destroys the sins of His devotees.? 
Like other natural qualities, He possesses colour (rüpa). 
The Sruti which speaks of Him as arwpam, etc., refers to 
the physical and cosmic colour which, of course, is denied 
of Him. He has eternal body which is not made up of 
the products of the primordial matter, He has also 
physical body. It is this body of the Lord upon which 
devotees meditate. If He had no such body, then there 
would have been nothing to meditate upon for those who 
are desirous of salvation, and then there would have been 
no upisant which necessitates the presence of a form to 
meditate upon.* Again, the Sruti-“The person that ¿s seen 
in the eyes, that is, the Self, that I had spoken of ; this is 
the immortal, the fearless Brahman”, also shows that the 
Lord has a physical body; for only then the expression ‘is 
seen’ can be used. It is because He possesses a body that 
the Sruti speaks of the colour of His hair as golden, etc.” 
It is also due to His havinga physical body that He is said 
to have two or four hands according to the wishes of His 
devotees The Lord in the form of Gopala ever remains 
in the company of Rukmig;, Satyabhama and other 
Jadies of the Braja, and He should be meditated upon by 
the devotees i in this very form? He possesses the orna- 
ments of Srivatsa, Kaustubha, Sankha, Cakra, Sarhga, 


Brokma-stitra, IJI 11. 27 along with Saurabha. 
Koustubhi, L. i. 2]. 

K ustubha, Y. 1. 2], 

Kau tubka on Brahma-sütra, T. i. 21. 
Chandogya, VIIL vi. 4. 

Kaustubha, Y. i. 21. 

©  vide—Tattvatr ka ‘ska on Gita, IV. 6. 

8. Ve üntcratna-mofijüga, p. 72. 

9. Vedantaratna-mafijiisa, p. 72. 
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Padma, Gada and Vamsi, He puts on the Vanamili 
(a particular type of garland which hangs upto the feet)! 


Paramitman alone is the instigator of doing good or 
bad deeds And accordingly, He alone is the giver of 
the rewards of those deeds in accordance 
Paramátman giver with the merits and the demerits of 
of karmaphala š "an" 
the doers. It is at His instance 
that a Being comes to this universe for experiencing 
pleasure and pain ; and again, it is at His initiative that 
one becomes free from bondage." 


Jaimini, following rigidly the Sruti—Vajeta svarga- 
kxmah, etc.,—thinks that action, or dharma, or apxrva 
accruing from the performance of rites 
and sacrifices, alone is the giver of 
the result, and not God. This view 
is not accepted by Nimbarka who thinks, like Badarayana, 
that dharma, or apurva, or any meritorious deed indepen- 
dent of God never gives any reward. In fact, by the 
performance of such deeds one becomes gualified for 
getting rewards which God alone gives, Just as mere 
ploughing the field, etc., would not give the agriculturist 
good harvest, so the Vedic sacrifices performed by depen- 
dent Jivas cannot alone lead to any good ,resvlt. It is 
God who is the giver of rewards. So says Srinivasa that 
Parasotiama alone makes people do righteoos and 
unrighteous deeds in accordance with their past deeds, 
and rewards them accordingly. Uhere is no difference 


Jaimini’s view 
criticised 


Vedantaratna-manjisa, p, 72. 

Raustubha on Brakma-sitvva, X. i. 30 5 Brahma-sütra, TIT. ti, 40-41 
along with Saurabha, Kaustubha, and Prabha, 

$. Koustubha, YI, iii. 4l, 


M) = 


PARAMATMAN 37 


between Nimbarka and Sankara, or Ramanuja on this 
point? 
Paramitiman is of the nature of both cit and acit.a 
While creating the universe, He is both the doer and the 
object (of karman). It is, therefore, that 
Nature of hos . 
Paramaitman the Smti says—*Then He Himself 
manifested His ownselt"? As He 
creates the universe only for His Lilt (playful activities), 
there is no sense of injustice and cruelty in Him.* While 
creating the universe Paramtiman, who is naturally all 
bliss, the Lord of all, does not require the help of any 
instrument, It is simply by his Divine Will mixed with His 
eternal, infinite and unthinkable Potency (sakti) that He 
creates un-imaginable objects of various types.‘ Other be- 
ings, such as, Indra, or other gods, sages, etc., are capable 
of creating something only through the grace of the Lord.? 
He is the substrate of eternal action.‘ He is identified 
with the susuptisthana where everything is peaceful and 
blissful.* He is independently all-illuminative.? In sound 
sleep He is always present as the experiencer of the 
perfect happiness.!? He is by His very nature the knower."! 
All the qualities of the Lord are all-pervasive, natural 


— 
. 


Vide—Sañkaca and Ramanuja Bhásyason Brahma sūtra, II. 
iii. 41-42, 


2. Raustubha, I. ii. 24. 
Ns dab, 11.2. 
4. Brahma sūtra, IY, i. 32-33. 
5. Bramastra II. i. 30 along with Saurab/a and Kaustubha. 
6. Brakma-stira, II. i. 27 along with Saurabha and Kaustubha. 
7. Prabha on Brahma-siitra, YI, iit. 32, p. 680. 
8. B'ahma-,ütra, III. iii. 7, along with Saurabla and Xaustubha and 
Prabha. 
9, Vedanta-rutna-mahtjtisa, p. 6. 
10.  V.düntarotna-mafijusa , pp. 11-12. 
ll. Vedanta-tatna-m.fijusa, pp. 11-12, 
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and bestower of the final emancipation. This being so, we 
Qualities of the Should not think that all beings even in 
Lord bondage will be influenced by those qua- 
lities of Lord, for though these are all-pervasive, yet they 
become maniiest in those j vas alone who are true devo- 
tees and who have tried to realise Him through the 
regular process of hearing, reasoning and contemplating ; 
in case of others, these remain unmanifest.* 


Visvaksena, Jaya, Vijaya, ctc, who are eternally 
liberated, are the attendants of the Lord ; 
Lord's attendants, Garuda is His conveyance; Sesa is His 
weapons and 
ornaments seat ; Sankha (conchshell), Cakra, Gada 
(mace), bow made of horn and arrow, 
plough, and wooden pestle, etc, are His weapons; lute 
and horn are His musical instruments; kiruta (crown), 
ear-rings, Kaustubha (a jewel), vaijayanti (necklace), 
vanamilt (garland), keyura (a bracelet or an armlet), 
kataka (a chain), ring, yellow silken garment, etc., are 
His ornaments. All these are conscious.? 


He has got infinite forms. Some of these are known 
as VyWhas, while others are His avatiras. By the former 
we should understand those particular 
forms through which the Lord manifests 
Himself for creating the universe and for making Himself 
easily accessible to His devotees during, the state of medi- 
tation, Generally, there are four such special forms, 
namely, Vasudeva, Sankarsana, Pradyumna, and Anirud- 
dha. According to another classification.there ;are twelve 
such forms, namely, Kešava etc. 


Or these Vyühxs, Visuleux is the Lord Himself in 


His specific forms 


l. Vedantaratna-maftjusá, pp. 18-19. 
4. Srutyantasuradruma, p. 103. 
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His nirguna aspect. He is also known as Kselvajna. 
Sankarsan is the individual-Self. It isin this form that 
the Lord is within us as the internal check or the regu- 
lator of our internal feelings (antaryamin)? Pradyumna 
is the mans of all the beings. He does not undergo any 
change even when there is Pralaya. From Him is 
manifested Aniruddha. He is the controller of cause and 
effect. From Him is manifested the entire universe, 
animate and inanimate.* 


It is out of His sweet Will for the protection of the 
virtues and virtuous, for the destruction of the vice and the 
Causes of Vicious and for firmly establishing righteous- 
avatáàrà — ness and for the fulfilment of the desires of His 
devotees, that the Lord manifests Himself through several 
forms which are called incarnations (avataras) During 
these incarnations although His potencies (sakt) remain 
unmanifest, yet He isin Full Svartpa. It is, therefore, 
that in the Gitz the Lord Himself says—‘There is 
nothing beyond Me’. The Sruti also says—'Krsna is 
the Highest God. ‘He is all in all’. 
These incarnations are of three types:—(1) Gunavatára 
—This is that which is the creator, protector and the 
Types of destroyer of the cosmic existence by controll- 
avalara jng the three gunas., He does the above- 
mentioned functions through the help of the deities 
presiding over the three gunas and Time which is also his 
own form. He, as the controller of rajas with the single 
limitation (upddhi) in the form of rajas and through 
Snaisiddhantasahgraha, Chapter IV, verses 23, 26. 
Srutisiddhantasattgraha, verse 23. 
Srutisiddhantasangraka, Chapter IV, verse 24. 


Srutisiddhantas.hgraha, Chapter IV. verses 24-25. 
VII. 7. 
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its presiding deities, namely, Caturmukha, Daksa, Kala, 
etc, 1s the creator, as the controller of sattva, Himself 
with the single limitation of satfva and through the 
presiding deities, namely, Kala, Maun, etc, 1s the pro- 
tector, and as the controller of Tamas and through the 
presiding deities, namely, Rudra, Kala, etc, 1s the 
destroyer We must keep 1n mind that his Kala-Svarzga 
1K present in every case 


(2) Purusavatara—Yhere are three kinds of this incar 
nation the first 1s the controller of Prakrt. (the primor- 
dial cause) which evolves Mahat and who takes rest, that 
15, He sleeps in the Causal ocean “The second is the con 
troller of the aggregate (samatty) who takes rest 1n the 
Garbhoda (eternalintenor water ? The third is the 
controller of the vyast: (individual Java) who sleeps 1n the 
Ocean of mlk ‘The different names are due to the 
different limitations and states 


(3) Lilavatava—lIt ıs of two kinds , (a) Ávexavatara— 
which itself 1s either (1) Svümsive:ü—meammg, the 
infusion of the Lord’s ownself into a physical organism 
made up of the Prakrti directly without having the 
Individual Self (Jsva) as an 1ntervention , as for 1nstance, 
the incarnations of Nara and Narayana or, (n) Saktyam- 
sveša wherein the supreme Lord infuses His potency 
(5al:) alone into a physical organism, and this He does 
with the individual Self as an intervention There is 
difference of grade at this stage and so their names differ, 
for instance, Dhanvantan, Parasuráma, etc , are classed 
as Prabhava, while Kapila, Rsabha, Sanaka, Sanandana, 
Sanatana, and Sanathumara, Narada, Vyasa, etc, are 
regarded as Vibhava (Db) Svar&pavataras are those 1ncar 
nations of the Lord wherein He manifests Himself in 
His own Sat-Oit and Ananda form These incarnations 
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are jn no way different from the Lord in nature, qualities 
and potencies ; just as, one lamp is not different from the 
other This incarnation is also of two types: (i) Amša- 
rapa in which case the Lord does not manifest His full 
powers, qualities, etc., although He is present in the 
physical organism in full; as for instance, the incarna- 
tion of Matsya, Kiirma, Varaha, Vamana, Hayagriva, 
Harsa, etc.,; and GD Parnarxpa in which case, the 
Lord manifests His full powers, qualities, etc. ; as for 
example, the incarnations of Sri Nrsimha, Dasarathi 
Rama and $ri Krsna.’ 


It is quite clear from the above that according to the 
Nimbarka school the Lord is not attributeless (nirguna) ; 
as the existence of the mirguna-Bahman is not proved 
through any source of Lnowledge.? 


INDIVIDUAL—SELF OR JIVA 


Of the two dependent realites the conscious one is 
the Individual—Self In the Mahavakya—Thou art that’, 
the term ‘Thov’ refers to Jiva, the Individual—Self. It is 
of the nature of consciousness. It does not depend upon 
the activities of any instrumental agency, except the Lord 
for its light ; and hence, it is also of the very nature of 
light (Atrayam purusah svayamjyotirbhavat:). Even 
then the Jtva is said to be the substrate of consciousness. 
Both of these, that is, the Tiva's being J*@nasvariipa and 
Jšanasrasa, are possible simply because they believe that 
identity does not depend upon the absolute resemblance 
or the samencess between the dharmin and the dharma 
(attribute) but upon the nonapprehension of the 


1, Dugtilokt, verse 4 Ved@ntaratnarciiyiisa, pp 47—49 
2  Vedentaratna-mafijüsé, p, 60 
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difference, Its very nature, existence and activities all 
depend upon the Supreme Lord? The powers of Jiva 
are limited. Jiva is eternal. The knowledge of Jiva is 
screened by avidya (nescience) in the form ofits past 
deeds which have no beginning? 


It should be noted here that according to this school 
of thought avidya or Maya is used in the sense of the 

Concepilon deeds of the past (karman) and not as 
false knowledge or illusory appearance. 
So says the Lord Himself—‘Wisdom is 
enveloped by unwisdom’.* It is due to this very fact 
that the Jiva becomes deluded. Under the influence of 
its own past deeds, it experiences pleasure and pain. 
So says the Sruti also—It eats the fruit which is sweet,’ 
For reaping the fruits of its past deeds, it has to 
assume a body, which is made in accordance with the 
Jiva's own past deeds.” It is called by various names, 
such as, karmatman (that is, the doer), as it is in bondage 
through the influence of its own past deeds® and Ksetrajxa, 
etc. Jiva, as it has entered into an organism, is not the 
controller of anything? It is the experiencer (bhokid) of 
pleasure and pain as it is the master af the sense-organs ?? 
In susupti the Jiva, having exhausted its energy retires 


of 
Màyà and Jiva 


Velantaqatna-mafi jusa, p. 47 

Velantaratna-mafijüsa, pp. 13-15 ; Vedantatattoatotha, p. 23. 
Vedantatatlvabodh:, p. 12. 

Gita, V. 15. 

Saurabha on Brahma-sittra, Y. 11. 8. 

Mundaka, IT. i. 1. 

Kaustubha, T. iii, 11-12. 

Vedantat attvabodha, p. 13. 

Saurabka and Kaustubha, I. ii. 19-21. 

Saurabba and Kaustubha, II, iv, 15. 
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to the daharaka@'a which is identified with the Supreme 
Lord and after having fully recouped itself there comes 
back fiom there every day.’ 


That Jiva is the doer is clear from the texts—‘One 
should live for hundred years while engaged in doing 
actions’; ‘Desirous of svarga, one should perform the 
sacrifice’; ‘Desirous of salvation, one should submit 
oneself to the Lord’ ; ‘He is to be searched out’ ; ‘He is to 
be realized’; ‘Desirous of salvation, one should contemplate 
upon Brahman’, etc., etc., all of these texts require that a 
conscious entity should be the doer. It is also clear from 
these texts that Paramatman Himself is not referred here to 
be the doer.? The individual Self, which is identical with 
the egoistic element and which by its very nature is the 
doer, manifests itself as such through the sense-organ and 
object-contact during the state of bondage ; just as, fire 
which is the natural substrate of burning, manifests its 
burning nature when it comes in contact with wood, etc. 
And it is due to this that during sound sleep (ausupti) and 
the state of fainting, there being no sense-o1gan and object- 
contact, the doership of Jiva is not quite obvious, although 
it is not totally absent ; for it is clear from the fact that its 
doership as regards the act of breathing is present even 
during those two states.? 


The individual Self freely (yathakamam) moves about 
within its own body during the dreaming state. It takes 
away, through its buddhi, along with it the cognising 
faculty of the sense-organs and the ranas (vital airs) 
and retires to sleep* and there it freely moves about 

1. Kausubka, I. iii. 15. 

2. Bralhma-sütra, 1I. iii, 32 along with Saurabha and Kaustubha. 

3. Prabka on Brahma-sütra, TI. iii. 32. 

4. Br. Upa. II. i. 17-18. 
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within its own body. All these go to prove that the 
Individual Self is the doer. Further, it is said in the 
Taitiriya upanisad that ‘vijkana performs sacrifice and 
other deeds*? Now, here the term vijaana is used in the 
sense of one who has vij&ana, that is, the Jiva and not as 
intellect ; for, if it were so, then the term should not have 
been used in the first case but in the instrumental case.’ 


Now, it may be asked : IfJiva were the doer, then it 
should have been independent also; for independent 
entity alone can be the doer (svatantrah kartā), and 
then the Jiva should never have performed any such 
action which would have produced any undesired 
results, There are two parts in the above argument. As to 
the second part of the enquiry, it may be said that there is, 
no doubt, some regular consequence between the desired 
and the undesired results accruing from the righteous 
and un-righteous deeds respectively, but there is no such 
rule in the actual performance of the action ; through 
some unseen force sometimes one is led to perform good 
deeds and sometimes bad deeds also.* Since Jiva is the 
doer, he is also the experiencer and it is then alone 
that bondage and liberation are also attributed to J$va.? 
Besides, had Jiva been not the doer who would have 
then performed the samadht by merging one’s ownself into 
Brahman after having thought of Him as distinct from 
body, sense-organs, manas, and intellet, and having 
stopped the activities of one's own intellect?® As for the 


l. Br. Upa. 1I, i. 17-18. 
TI. v. 1. 
Brahma-siitra, ll. iii, 33-35. 
Brahma-si'ra, 1I. iii, 36 along with Saurebha and Kaustubhs 
. Bralada-siitza, II. iti, 37. 
Kaustubha, MI. ii. 38. 
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first part of the argument, it may be said that in fact, the 
Paramatman alone is independent, and, as such, He alone 
can be the doer, and in reality it is the Lord Himself 
who is the doer. But for every practical mundane purpose 
He has transferred that doership to the Individual Self. It 
is, therefore, that the doership of the Individual Self is also 
dependent upon the Lord. So it is said in the Kausitalit 
that whomsoever the Lord wants to take to the good loka, 
He makes him do good deeds, and whomsoever He wants 
to take to the lower regions, He makes him do evil deeds. 
Again, it is said in the Sruti—'The Lord enters into the 
heart and controls all people.’ In the Gita also, the Lord 
Himself says—'I am seated in the hearts of all and from 
Me proceed memory, wisdom and their absence", 


Jiva is atomic (anu). It is because Jiva is atomic 
that it can go out of the organism at the time of death. 
Moreover, if it were all-pervasive, then the 
feelings of pleasure and pain would have 
been felt everywhere in the body. It 
cannot be ol the medium size, for in that case, it would 
not be eternal? Mundaka* and Svet@ivatara* speak of 
the atomic nature ofthe Jiva, The Jiva being atomic 
although it occupies only a point in the body, yet like a 
drop of sandal wood-paste, it enlightens the whole body 

and experiences the feelings of pleasure and pain over the 
entire organism. So says the Smri—‘Although atomic, 
the Jiva pervades over the whole body, as it is the case 
with a drop of the Haricandana paste’, ‘As the single 
I. TII. 8. 
2. XV. 15; Brakma-sutra, V. iii. 40. 


3. Brakma-Sutra, TI. iii. 19 along with Saurjb41 and Kaustub/a, 


4. TII. i. 9. 
9. V.8. 


6. Brakna-siitva, TI, iii. 23. 


Attributes 
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s in 1llumines the whole earth, so the Ksetrs illumines the 
entire Asetra’* 


As the Jwa has turned its face away from the Lord 
under the influence of its own past deeds, 1t has to wander 
from one birth to another? Due to its contact with 
avidya and karman, 1t falls into bondage? It dwells in 
the heart and ıs the seat (adh sthana) of the Lord ina 
physical organism It 1s the Lord's nyyamya (that which 
is controlled) * It is called aja (unborn) It has no 
discriminative power It 1s impelled by the force of its 
own past deeds which have no beginning It has know 
ledge as its quality which pervades over the entire body , 
and like a lamp, it enlightens the whole body, or like the 
smell of a flower whose substrate remains 1n. particular 
place, 1t spreads over the entire organism? Asats know 
ledge is all pervasive, it 1s also sometimes said to be all 
pervasive, but this does not refer to 1ts nature " 


There are four states of Jiva— waking, dreaming, 
sound sleep and going out, l'ainting is half death, m 
which state the Jwa reaches half way to the 

» ccm state of death The state of fainting cannot be 
included under sound sleep, for inthe latter case, 

there is happiness, while mxrcÁx 1s the unconscious state ° 


Jiva is infinite and distinct from one another by ats 
very nature This very nature of Jsva differentiates 1t 


Guia AIN 34 , Kaustubha on Brahma sutra, IE 111. 23 
Kaustubba I u 6 

Prabha on Brahma sutra L n G 

Prabha on Brahma sutra, Y u 21 

Keustubha, Y iv 10 

Kaustubkha, II 11 24 27 

Saurabha, Kaustubha and Prabha YI w 28 

Brakma sutra, Y n 10 along with Saurabh and Kaustubha 
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from the Lord, who isonly One. This belief in the plurality 
ofthe Jisa denounces the theory of the Elajiva. As the 
number of Jiva is infinite, there is no danger of all Jtva’s 
becoming liberated at any stage It, being an amsa of 
the Lord, is free from sins by its very nature, but its real 
nature is screened by the Maya in the form of its deeds of 
the past which have no beginning? The manifestation of 
its nature also depends upon the Lord ? 


Jiva is the amta (potency) of the Lord So says the 
Lord Himself-—In this Jivalola the Jiva is my own amta 
in the form of $a: (potencyy— 


adam ars thay uam id 
arise safe fafa Wurm a Stam 


It is to be remembered that here the term améa has 
been used in the sense of Potency and not as a part or a 
spark or reflection? So says the Srutis also—"The Jiva is 
the amba of the Pare’. This is the mn} of the Para. 
Jiva is less powerful and dependent’’. As such, it is distinct 
from Paramatman who is the amit, but as its existence, 
activities etc., are all dependent upon the Lord, ıt is also 
not distinct from Him? That the Jiva is the potency of 
the Lord, is further proved by such texts as-'all the beings 
are His Pada, that is, améa ° 


1 Vedantatatna-manjusa, p 19 

2 Keustubhz, I in 20 

3 Saurabha, I nm 20 

4 Gia XV 7 

5 Gitta, VII 5 

6" nde —amío ^ Jakt:rüpo grahyak—Keustubha, II y 42, Tattva Pra 
Lanka of KeSava on Gita, XV 7, VII 5 


7 Quoted in the AzustubAa, II u1 42 
8 Aaustubka, II in 42 
9  Saurabfa, IY m 45 
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It is because Jiva is the amsa of the Paramatman, the 
latter does not experience pleasure and pain belonging to 
the former ; just as, the defects of light (prakasa) which 
is the akn do not affect the sun who is the amsi; or 
those of the sound which is the amta do not affect the 
Akaga which is the améi.2 The Individual Self experiences 
pleasure and pain under the influence of its past deeds, 
but the Universal Self does not experience any such 
feelings? As an amsa the Individual Self is identical 
with the Universal Self, but due to the formers connec- 
tion with the cosmic body, injunction and denial regard- 
ing the Individual Self become possible ; as for instance, 
so and so is not qualified for performing sacrificial rites, 
while so and so are qualified.? 


All the Jivas, though areas of the same Lord, yet are 
not identical with one another. With the difference of 
` the physical organism occupied by the 
Ml. ^ in Jiva, there is the t eae va A the 
Jivas themselves; and there is no 
possibility of the overlapping of their experiences even.’ 
Due to the influence of Maya, the knowledge of Jiva 
is limited during the state of bondage. Even during the 
state of liberation the difference and non-difference bet- 
ween Jiva and Paramutman remain non-affected.? 


JIVA AND BRAHMAN—THEIR RELATION 
Now, as the Individual Self is the potency of the 
Lord, it leads us to díscuss the relation between the 


Bralmasüta. YI. iii. 45 along with Savrabha and Kaustubha. 
Prabha on Brakma-stitra, YI. iii. 45. 

Brokma-siira, IL iii. 47 along with Sauratha and Fraustubha. 
Sourabha, and Keaustubha TI. iti. 48. 

Vedantarctna-rahjusa. p. 20 ; Koustusba YI, 1i, 48. 

Kaustubka, Y. 1. 7, 
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individual Selfand the Universal Self We find that 
there are several passages in the Upanisads, 
Sut suppor such as ‘He who controls the Individual 
Self from within’; ‘Having entered 

into the heart, the Lord is the ruler of the people’; 
Paramatman is independent and possesses more qualities’; 
*Jiva is less powerful, is dependent and is inferior’; ‘The 
two unborn Selves are said to be respectively conscious 
and less-conscious, powerful and less-powerful’, etc., which 
show that the Individual Self is quite distinct from the 
Lord. Again, the Sruti—T, the desirer of salvation, after 
the fall of my body and exhaustion of my prarabdhakarman 
(the set of collected past deeds which have begun to yield 
fruits), am to reach Him from here'; ‘There are two 
drinkers of the Truth, existing in the body obtained as 
the result of the good deeds (of the past), both dwelling 
in the cavity of the heart, in the most highly splendid 
Parama-vayw; The knowers of Brahman and those who 
perform the five sacrifices of deva, pitr, buta, manusya and 
brahma, and have performed the Naciketi-fire sacricfice 
thrice describe these as shadow and the sun respectively’; 
‘Know thou the Jivatman as seated in the chariot’;? “The 
two birds of handsome plumage, inseparable friends, nestle 
on the same tree. One of them eats the fruit as if it were 
sweet, while the other, without eating ilfumines all 
round’*, All these support the difference. Even the 
great-guru of Sankara, Gaudapada supports and says— 
‘The difference between Jiva and Paramatman which has 
been pointed out before, in the karma-kanda, etc, exists 
at some stage though not in reality.—" i 

1. Chando. Upis III. xiv. 4. 

2. Katha, Upa., I " ss le 

3. Katha,, I. iti. 3. 


4. Mundaka., IH. 1. 
5. Mandülyskarika., 1H. 14. 
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There are several passages inthe Bhagavadgtia which 
support the difference between the two. For instance—'O 
Pas from Citi Arjuna, the Lord dwells in the heart 

sages trom Gta . 

in support of of all beings’. ‘He who sees Me every- 

difference where and perceives everyting in Me, 
of him will I never lose hold and he shall never lose hold 
of Me? ‘He, who established in unity, worships Me 
abiding in all beings; ‘that yogin lives in Me whatever be 
his mode of living? ‘There is nothing whatsoever higher 
than I, O Dhananjaya; ‘All this is threaded in Me as 
rows of pearls in a String’;* ‘I am seated in the hearts of 
all, and from Me proceed memory, wisdom and their 
absence. And that which is to be known in all the Vedas 
am 1; and I indeed am the knower of the Veda and the 
author of the Vedanta;> ‘Since I excel the desructible 
(keara), and am more excellent than the indestructible, 


in the world and in the Veda, I am proclaimed the 
Supreme Purus.” 


Again, the Srutis which speak of Jaa (Omniscient) and 
Ajea less knowing the two unborn ; the Lord and the 
Dependent Self; the Lord of the Xsetraj?a ; the eternal 
amongst the eternals, the conscious of the conscious, ete.’ 
all support the difference. From all these texts quoted 
above it is clear that the Individual Self is quite different 
from the Universal Self. 


X. VIII, 51. 


` XV.I8. 
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7. Vide—Sotopatha, X. 6, 3. 2. 
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Besides, if they were absolutely identical, then by 
creating the universe, a place for all sorts of pain, Para- 
matman would have been accused of doing wrong to 
Himself, Jwa is the doer of good and bad deeds and the 
experiencer of the three kinds of pain, and if it were the 
same as the Paramütman, then the latter would have also 
become the doer and experiencer of the results of the past 
deeds, like the former. On these grounds, it is said that 
Jiva is distinct from Brahman. 


But at the same time, there are such texts which defi- 
nitely assert the identity between the two. For instance, 
‘Thou art that’; ‘This tman is Brah- 
Srutis in support man’; I am Brahman’; ‘This whole 
of identity š 
js Brake etc, etc. And as all 
these texts have equal strength, it is difficult to accept 
one kind of teats and reject the other. It is not possible 
too to classify the texts as Primary and Secondary. Hence, 
Nimbarka advocates the theory of Bhedabheda. That is, 
the relation between Jiva and Brahman is both of identity 
and difference. By identity here it 
Poa ded d, means that the existence, activities, 
etc, of the Individual Self are all 
dependent upon the the Lord. In the case of the non- 
conscious reality also, when it is said—‘sarvam khalvidam 
Brahma’ (indeed all this is Brahman), what it means is that 
the whole non-conscious reality comes out of Him.? Again, 
several instances may be adduced in support of the above. 
For instance, stones, like admantine, emerald, etc, are 
earthly modifications and as such may be called, earthly 
yet in form these are quite distinct from the earth ; or 


l. Saurabha and K. austubka on Brakma-sutra, IL. 3. 20. 

9. Brakma-sitra, Y. ii. 6; T. iv. 20. along with Sewabia and 
Kaustubha, 

3. Raustubha, T1. i. 21. 


52 NIMBARKA SCHOOL OF VEDANTA 


the lustre of the admantine though not different from 
admantine, yet in form it is different ; so the ocean and 
the waves ; the sun and its lustre, etc., etc. 


Regarding this theory of the Bhedabheda, AUDULOMIN 
says that the texts—‘This Jiva, after going out of 
this body after death, realises its own nature, 
attains the higher light, that is, Paramatman'? 
‘Just as rivers, lowing when go to the ocean, 
become there invisible having freed themselves from the 
name and the form, so the wise losing his name and 
form goes to the Dine Person Who is greater than 
the Great’, shows that the Jiva, leaving this body, goes 
out and attains the Brahmhood.* Hence, the Jiva is the 
same as Brahman. The difference between the two exists 
only so long as the Jiva is in bondage. They become 
one and identical when the Jiva becomes liberated. 


To this SRI-NIVASA says that for the good of those 
who have no sharp intellect this view is quite good But 
the fact is that even during the cosmic 
existence the atomic and less-knowing Jita, 
although distinct from Brahman who is all- 
pervasive, omniscient and infallible in nature, yet like 
the leaf from the tree, the light from the lamp, quality 
from the qualified, sense-organ from the vital-air, its exis 
tence and activities being dependent upon the Lord, it is 
not distinct from the Paramatman So even in the state 
of liberation although the Individual Self has no separate 
independent existence, etc, and hence, may not be 
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regarded as distinct from Him, yet when we find that 
the the Srutisays—'Svena rxpexa sampadyate?—‘realises 
its own nature’ in liberation, then it is difficult to deny 
their distinctive nature even during thestate of liberation. 
If it be not accepted, then the nature of both, the Jiva 
and the Paramatman becomes loose.1 


ASMARATHYA,, on the other hand, thinks that 
Jiva is the effect of Paramütman who is the cause of all, 
as the Sruti says—'Yato vä ¿mama bhutani 
jayante' —from whom these beings (from the 
highest to the lowest) have come out.? Thus, 
they are related as cause and effect. But when we know 
that after all the effect, that is, the Jiva, is the same as 
the cause, then the identity between the two comes to be 
established. So there is a,sort of natural BAedabheda 
between the two.® 


A$marathya's 
view 


KASAKRTSNA, however, is of opinion that as the 
Paramatman dwells in the Jivatman, who is His niyamya 
(that is, controlled by Him), as the Šrutis 
say—' He who dwells in the Atman, etc.’ ; 
‘Whose body is the Aéman’ (that is, Jsvat- 
man); ‘He who controls the Jivatman from within’ ; 
‘That Atman, the immortal, is the controller’ ; ‘He having 
entered into the heart of all’, etc., etc., the controller is 
identified with the controlled.* 

DIVISIONS AND SUBDIVISIONS OF JIVA 
The Individual Self, who, under the influence of its 
series of past deeds which have no beginning, is not 


KaSakrtsna’s 
view 
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Koustubha, I. iv. 32. 

Faithttsa, Upa., TII. 1. 

Brahma-sütra, Í. iv. 20 along with Kaustubha. 

Brakma-sütra, Y. iv. 22 along with Saurabha and the Kaustubka. 
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capable of differentiating between its own nature and that 
of the other is of two kinds :! 


(1) Baddha (not free)—that is, one who has identified 
itself with the physical body ofa god, or of a human 
being, or of any other being, who is a 
modification of the primary matter (Prakrti) 
under the influence of its own past deeds 
and is experiencing sound, touch, colour, taste, and smell 
—the various modifications of Prakrti and is devoid of the 
Supreme Bliss." 


Jiva 
classified 


Baddha, again, is either mumukeux (desirous of fres- 
dom from the cosmic existence) being disgusted with the 
experiencing of the various kinds of wordly 
pains, or bubhukeu (desirous of experiencing 
wordly pleasures). Of the mumuksu, again, 
there are some who desire the realisation of the true 
nature of the Lord (bhagavadbhavapatt), while others 
desire for the realisation. of their own nature (nijasva- 
r&papatt). Similaily the bubhuksu is, either who, has 
got blissful future (bhawitreyaska), or is ever worldly 
(mityasamsari). 


Baddha 
Jiva 


(2, Mukta, (free from bondage),—liberated self is one 

who has received the grace of the Lord through good 

luck due to his pitiable condition and has 

Mua realisced the Supreme Bliss through „hearing, 

thinking and meditating upon the Srutis by 

sitting at the feet of his guru and who has freed himself 
from the influence of Prakrti? 


1. Koustubha, I. iv. 10. 
2. Kaustubha, Y. iv. 10 ; Vedantaratna-mahijusá, p. 22. 
3. Koustub/a, T. iv, 10. 
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Of the the liberated beings (mukta) also, there are 
some who are eternally liberated (nitya-mulkta). They 
experience eternal bliss alone through the eternal percep- 
tion and service of the Lord and are eternally free from 
the experiencing of the wordly pains proceeding from the 
Prakrti and its modifications, such as, coming into the womb 
of the mother, taking birth, growing old and then leaving 
the physical body. They are, again, either those who 
are immediately connected with the Lord @nantarya), such 
as, His crest (kirita), bracelet (kataka), ear-rings (kundala), 
and flute, or those who attend upon the Lord (Parsadas), 
such as, Visvaksena, Garuda, etc. Of other liberated 
beings, some are such who have been freed and are 
experiencing the Absolute Bliss of the Lord, as it is said 
by the Lord Himself—‘Freed from passion, fear and 
anger, filled with Me, taking refuge in Me, purified in 
the austere penances (lapas) of wisdom, many have 
entered into Myself’ —4Yazprincstar araar HTN aAa agat 
waaga gat agaaa: ‘Having taken refuge in this 
wisdom and being assimilated into My own naturc, they 
are reborn even in the emanation of a universe, nor are 
disquieted in the dissolution" —sZ sraquifaca aa arai- 
amari anish shaped sud a squfep Wd? Those who 
have entered into the wry being of the Lord Himself are 
capable of assuming infinite bodies according to their 
own desires jn accordance with the Divine Will, as we 
have in the various incarnations. So says the Sruti—He 
manifests Himself in one form, into two forms, three forms, 
five forms and thousand forms.? Others arc those who 


1. Gua, IV. 10. 
2, Gita XIV, 2. 
3. Dalesbks, verse 2 ; Vedantercina-mahijisa, pp. 22-23. 
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are satisfied simply by the realisation of the Blissful nature 
of their own. For facility of easily grasping the divisions 
and sub-divisions of the Individual Self a table is given 
below : 


J ii 


| i 
s: Mukta 


| | 
sical A i ils 


— 


| | 
Bhagavadhhává- Niiasvacü- 


| 
attilasSanamuku- papattt- Bhavis _ ball. 
u kàmah hamah "En ME tow 
| —— r) 
| 1 
Mu P Nitya Mukta 
| 


| | ! 

NiratSaydnatdariipabhagavad- Svasvartipana- Ánantaryáh Pársa- 
bhávápattilakga- ndápattimátrega dah 
namuktivantah santustah 


PASSAGE OF JIVA TO OTHER LOKAS 


The Individual Self during the state of bondage has 
got limitations, as has been pointed out above, under the 
influence of avidy& in the form of its own past deeds. 
These limitations disappear when the Self becomes free 
from bondage. ‘The process of release is that after having 
fully experienced the worldly pleasures and pains by 
assuming a form of a god, or of a human being, or of a 
lower creature under the influence of its own past deeds, 
the Jiva is favoured by the Lord, without there being 
any cause for it. So says the Sruti—The Aiman is not 
to be attained by studying many Vedas or other Sciences 


PASSAGE OF JIVA TO OTHER LOKAS 57 


nor by intelligence, nor by much hearing or learning. 
By him alone He is attained whom alone this Aiman 
selects ; to him this Atman reveals His own nature— 


i ` $ 
ATTA Sq reu] A AGA A AAT AAA | 
Wd aya aa avaa arent POT ag arg n! 


Then the Jivz turns towards his preceptor (Gcarya) 
and serves him as one would serve a god. Then through 
the good teachings of his teacher he casts off all his igao- 
rance, doubts, etc., and through the constant meditation 
on the true nature of the Lord, which when becomes 
mature, he shakes off all his ties of actions ; and ulti- 
mately, becomes qualified for that type of liberation which 
is characterised as the realisation of the Nature of the 
Lord. So says the Sruti—‘He who is free from desires 
perceives Him, through the sense-organs including manas, 
one knows the Greatness of one's own Self and becomes free 
from sorrow'—qmmd, ata Pagal atg:srataeniaa aaa. 
Again, ‘The actions of Jiva become ineffective, the ties 
of the heart are broken, all the doubts are removed, when 
that Supremely Great is seen'— 

fud gxenferíveuue: aiaga: | 

lat sued saty afe eve quat 1° 
‘When the Jiva sees the gold coloured Creator and 
Lord, as the Person from whom Brahma comes out, then 
the wise, shaking off virtue and vice aud becoming free 
from avidyd, attains the highestsimilarity'—qqT[ 9x4: qyud 
STAIN euro get aur: ag Pup gent faga 
Rua qui aragi. The Lord Himself has also said— 


l. Katha. I. ii, 23. 
2. Katha., Y. ii. 20. 
3. Mundaka, II. ii. 8. 
4. Mundcka, IIT. i. 3. 
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“Through My favour the Jiva gets the indestructible 
eternal place—seatapaateatfit uad gasaan | 
The Individual Self under the influence of its past 
deeds, known as avidya or Maya, has to leave one orga- 
nism and go out for assuming another body in accordance 
with its own deeds at some definite time, which is called 
death. When the time for it approaches, then the organ 
of speech of that Jiva along with the other sense-organs 
becomes conjoined? that is, becomes one, with the manas, 
In other words, except manas all the other sense organs 
Stop their individual functions Then the Manas, along 
with all the sense-organs which have become one with it 
becomes connected with the vital-air (prana) The 
vital-air then begins to move upward and manifesting its 
various movements through hands and feet, in company 
with the Individual Self becomes connected with tejas 
Here is a slight difference between what is said in the 
Chandogya Upanisad and that which is said here in the 
Difference between Sturabha The Chandogya Upanisad’ 
Chándogya and says that the Prana goes to the 
Saurabha ç " : : 
teas which, in its turn, comes in 
contact with the Jiva. The Saurabha, on the other hand, 
follows the version of the Brhadaranyaka.," where we find 


1 Gita, XVIII 56 

2. Itshould be noted here that by the term *sampatü!. Sankara 
means "aya! extinction , while Nimbarka, like Rámüánuja, says— 
sanmyogwüpa sampultth Bence, while explaining the Secun —Vanmanan 
sampadyate—Sankara says that the the erit of raat becomes dissolved 
into Manas — Nimbárka, on the other hand, says—Vagindriyasya 
manası samyogarüpà sampattih—S2urabha, w u 1 Kausa adds— 
vägeva orifi reti manası sampadyate sampattiriha samyogarüpà jieya 
na tu layarüpà, anupadanabhüte manası váco laydsambhavat More- 
over the organs of speech, etc , should follow the Tiva to the next 
birth and hence, there can be no merging of these into the Afanas— 
Kaustubha, IV. u 1 

3, Brahma-sütra, IV, u, 1-2 

4. VI. vin. 6. 

5. IV. v.2. 
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that the Prana is directly connected with Jiva and 
through Jiva it becomes connected with tejas. Both 
Sankara and Ramanuja also hold the same view. 
By tejas we should understand all the five elements." 
Then through the grace ofthe Paramütman the upper 
_ portion ofthe heart becomes enlight- 
e or Jiva ened and the Jiva with the help of that 
light takes hold of one of the arteries 
and accompanied with the subtle elements which are the 
germs of the would-be body? leaves the body and goes out 
of the body through eyes or any other part of the body. 
Of the Fettered Selves, there are some who have done 
only wrong deeds and never any good deed in their life. 
When such persons die, they go straight to the abode of 
the God of Death (yamaloka), as it is said—"The way to 
the Supreme Liberation docs not appear io the ignorant 
deluded by the illusion of wealth and acting carelessly. 
He who thinks that this world alone exists and not the 
other, comes, again and again, in my controP;? and there 
they experience various types of pain in the wellknown 
seven hells—raurava, maharaurara, vahni, saitarini, 
kumbhi, timisra@ and andha-tamisra.* These Jivas do not go 
to the Candfaloka even for assuming another body, after 
the experience of hell, to come to this world again. They 
get their bodies even without going there; for, Candraloka 
is meant for meritorious and j»anins alone, So says the 
Sruti—' They die and are born again. This is the third 
place)? Their body is produced out of the watery 


l. Brahma-sutra, IV. ii. 5. 

2. Brakma-sutra, MY. i. 1 along, with the Saurabka with the 
Koustubla. 

3, Katka., I. ii. 6. 

4. Brabma-sütra, YII, i. 12-15. 

9. Ghandogya, V. x. B. 
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elements present in another bhta (bhutantarapravistabhi- 
radbhih 5ariramarabhyate.y- 

Those Individual Selves who have not attained the 
true knowledge of the Lord but have performed good 
and righteous rites and sacrifices (gtz)—such as, the per- 
formance of Agnihotra, penance, speaking truth, protection 
of the Vedas, showing hospitality, offering oblations to 
Visiederas, and have done deeds of charity (qxi)—such 
as, the digging of wells, building of temples, etc. 
aifigsaetniízaa araaarfa s 1 wamaqa: qdaru]: Sew 
upifaanead ann aza gad seada q gafas agfaeladi 
efEli aq: aad Qati Sa rer | wnfetu dagaa gafea- 
fadlad i, go to the Candraloka through the Dark-path 
(dhtima-marga), when they die. That is, when the Indi- 
vidual Self of this type leaves the body, it goes to the 
presiding deity of the smoke which used to gather round 
tbe Jiva, coming out of the fire wherein the Jiva used to 
offer oblations, while living. 


The presiding deity is non-human and his fanc- 
tion is to take the Jia to the next loka? It being 
impossible for the Jiva encased in the subtle body 
to move from one loka to another independently, God 
has appointed these presiding deities of the various 
lokas to carry the Jiva from one loka to another. Or 
it may be that God jn order to enhance the dignity of 
the Jivas, has appointed these deities to help them. 
These deities are called Ativahikas? The presiding deity 
of the smoke leads the Jiva to the presiding deity of the 
Rütri (night) which in his turn, takes him to the presid- 
ing deity of the dark half side of the month  (aparapaksa- 

Y Kaustubka, ILEi, 18. 


2. Ghandogya, IV. xv. 5. 
3. Prabha, IV. iii. 4. 
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devata). ‘This deity also takes the Jiva to the presiding 
deities of the winter solstice (daksin@yana). It should be 
noted here that this type of the Jiva does not go to 
the presiding deity of the year, where only those who 
take to the Path of light, go.! These deities, in their turn, 
carry the Jiva to the Pitrloka whereform he is taken to 
the Akasa whose presiding deity takes him to the 
Moon, 


Here the Jwz assumes a body produced out of the 
watery elements which have accompanied him, since his 
performance of the sacrifices while liv- 
ae ing, along with the othersubtle elements. 
This body helps the Jiva to reap 
the fruits of his meritorious deeds. He remains in this 
loka till all the fruits accruing from his good deeds become 
exhausted in the company of other gods No sooner 
the fruits of his rites and religious sacrifices become exh- 
austed than he, again, returns to the cosmic world, along 
with the residue of his collected actions (sa¥c:ta-harman), 
other than that the result of which has been experienced 
in the Candraloka,* 
The watery body, which the Jiva had assumed in the 
Candraloka melts away by the heat of the grief caused by 
the perception of the declination or 
P CU Aries exhaustion of his bAoga^* The Jisa 
then comes down from the Moon 
through Akasa, Vayu, Abhra (cloud which does not give 
any water), and Megha (clouds giving water) From 
Megha he comes down in the form of rains, which 
appear, in course of time, as sprouts, plants, etc. These 
2. Fennia MLET 
3. Koustubta, TIT. i. 8. 
4. Sankara-Bha@sya, IL i. 8. 
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grains will be eaten by various beings in accordance with 
the deeds of that Jiva. That is, those who have done 
good deeds will enter into the body of good beings, while 
others will enter into the body of lower creatures! So 
says the Sruti—‘Those whose conduct here has been 
good, will quickly attain some good birth—the birth of a 
Brahmana, the birth of a Ksatriya, or the birth ofa 
Vaisya. And those, whose conduct has been bad, will 
quickly attain some evil birth—the birth of a dog, the 
birth of a hog, or the birth of a Candala? Thus, the 


chain of births and deaths continue in the case of such 
Jivis. 


But then there are other Jivas who become favoured 
by the grace of the Lord even in the very womb of the 
_ mother, So such Jiva takes his birth 
TERN ENIMS when sativa predominates. Hence, since 
his very birth he becomes a desirer 
of liberation and acts accordingly. All his actions are 
without any desire for their results and are done for the 
sake of the Lord. Such a Jiva always carries with him 
the grace of the Lord. His inner-senses, in course of 
time, become completely purified which makes him 
disgusted with the world. The Jiva then starts enquiry 
about the true nature of the Lord through the time- 
honoured process of éravana, manana, and nididhyüsana. 
When his meditations become fully matured then the 
darkness of his avidya becomes dispelled? and ultimately, 
he becomes Jiberated.* 


Kaustubha, ITI, 1. 8. 
Chandogya, V. x. 7. 
Dataslok¥, verse 6. 
Prabha., III. i. 1, 
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KNOWLEDGE AND KARMAN 


In order to be liberated one should perform Upasana 
(meditation) for which there is only one way! and as all 
the Srutis speak of the same Paramatman, as 
the ultimate Reality, there can be no two ways 
for His realisation. Thus, says the Katha— 
*That approachable is spoken of unanimously by all the 
Vedas.? The Lord Himself also says—I alone am to be 
known by all the Vedas'? He should avoid all the bhogas 
and their causes, and should hear of the Lord and His 
attributes, think of Him and His attributes, and meditate 
upon Him and His attributes: As to the question who 
should be the object of meditation—whether the Indivi- 
dualSelf, with limitations, present in the body as the 
knower, doer, and experiencer, or That Self which is 
free from all limitations, with His natural manifested 
form and free from evils, etc., Nimbarka holds that no 
doubt, the Individual Self should form the basis of our 
meditation but not as in bondage but as free from all 
limitations, liberated, etc.--aTmRI S HL SEET MANEAT 
MIAH AST Aane ela Tet wr, 

The highest aim of life, that is, liberation, is to be 
achieved through the attainment of true knowledge. So 
the prominence of Vidya is emphasied by 
Badarayana? on the basis of several Srutis—- 
‘The knower of the Atman crosses (the ocean) 
of grief?” He who knows the Highest Brahman becomes 


Kaustubha, UI. ii. 1. 
ii, 15 


wit. 15. 
Gita, XV, 15. 
Kaustubha, TAI, iii. <, 
Sazrabha, IIT. iii, 52, 
Brakma-sitra, WU. iv, 1. 
Chando, VII. i. 3. 
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upasana 


Importance 
of Vidya 
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Brahman'* ‘The knower of Brahman becomes one with 
the Para Brahman' ^ ‘He, who knows that Purusa as 
Great shininig hhe the sun, above the darkness, becomes 
immortal, ‘There ıs no other path to go ‘As the 
flowing rivers reaching the sea lose their name and form 
so the wise lose their name and form (thatis, their 
Individuality) and reach the Divine Person Who i5 
greater than the great* ‘When the Jiva perceives the 
gold coloured Creator and Lord, as the Person from 
whom comes out Brahma, then the wise shaking off virtue 
and vice and becoming free from avidya, attain the 
Supreme Simularity’ ° 


JAIMINI on the other hand, holds that since diman 
15 the doer, He 1s subordinate to Action The doer ıs led 
towards the action leading to Svarga only 
` Š when he knows the Atman as distinct from 
body, etc Thus, through the szmslara of 
the doir (Aartr), the knowledge ot the Atman, that 15, 
vidya, is subordinate to action Thc Srutis hhe, ‘the 
hnower of the Aiman goz» across the ocean of gel, ‘the 
knower of Brahman achieves the Highest’, etc, etc, are 
all merely valedictory passages (arthavada)® This view 15 
supported from the instance of lang Janaka, who being 
a J»inm, performed several sacrifices’ and also by the 
authority of the Srutis—‘that whatever action 1s done 
through vidya, (knowledge), faith, and Upanisad (medita 


Musdaka III u 9 
Tautriya Yl 1 | 
Yajurveda XXXI 19 
Maundaka St u 8 
Mundaka H 1 3 
Kaustubka, IIE iv 2 
7. Scurshha ITE 
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tion), is more powerful (effective)! Vidya and Karman 
follow him who goes to the other world’ 3 ‘One who has 
studied the Vedas at the hermitage of his preceptor, acc- 
ording to the prescribed rules, during the hours of leisure 
which he gets after performing the duties towards his 
preceptor, and having obtained his permission, should 
enter into the life of a householder studying the Vedas 
in some sacred place, etc? All this shows clearly that even 
after having attained the true knowledge of the Veda, 
one should continue to perform actions* Again, the 
Sruti—'Let a man desire to live for hundred years per- 
forming actions even here ; thus, doing actions you will 
not be influenced by wrong deeds, and not otherwise'— 
show that the utility of knowledge (vidya) is for action. 
On these grounds, Jaimini holds that Knowledge is sub- 
ordinate to action. 


NIMBARKA, like Sankara and others, does not agree 
with Jaimini The reason is that the Srutis speak of 
the Lord, as an object of widya, and far 

Nimbarka’s superior to the Individual Self. All the 
Srutis agree on this point that Paramatman 

alone is to be known, which would never have been pos- 
sible had vidya or Paramatman been subordinate to 
action" There are several Srutis which declare that the 
sages, after they had realised the true knowledge, declined 
to perform any action, Thus, the sons of the sage, Kavasa, 


1. Chand, I. i. 10. 

2. Brhadaranyaka, IV, iv. 2. 
3. Chandogya, VIII. xv. 1. 
4. Kaustubha, IIL. iv. 6. 

5. 1lavasya, 2. 

6. Saurabha III, iv. 7. 

7. Kaustubha, YII. iv. 8. 
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having known the Paramatman, said—‘Why should we 
now study or perform any sacrifice. Undoubtedly, 
knowing this, the old sages, did not perform the Agni 
hotra' ; ‘Having known the Atman, the Brahmanas, devoid 
of the desires for sons, wealth and good lokas, only go on 
begging.’ These Srutis will lose their force if vidya 
(knowledge) were subordinate to action. 


On the other hand, holds Nimbarka, the performance 
of action not leading to any result, is declared to be sub- 
ordinate to vidya, that is, before the attainment of 
knowledge one must perform actions? The Sruti - 
‘Whatever a man does with knowledge faith and medi- 
tation, becomes more effective'*, does not refer to all vidyas 
but only to the particular vidya called «wdgitha. Again, 
the text—Vidya and Karman follow him, etc should be 
taken as referring to two different aims for different per- 
sons—vidya for one, and karman for another.” The Sruti 
— One who has studied the Vedas at the hermitage of his 
preceptor, according to the prescribed rules, during the 
hours of leisure which he gets, after performing the duties 
towards his preceptor, and having obtained his permis 
sion, should enter into the life of a householder studying 
the Vedas in some sacred place, etc.? refers to a man 
who has studied the Vedas and not to a man who has 

attained true knowledge*. Then the [dava@sya text ‘Let a 
1, Brhadawanyaka Upa, TIL. v. 1. 
2. Kaustubha, IIL iv. 9, 
3. Kaustubha, TIL. iv. 9. 
4. Chündogya Upa, I. i. 10. 
5. Chandogya Upa, Y. i. 1. 
6. Brhadaranyaka, IV. iv. 2. 
7. Kaustubh, ITI. iv. 11. 
8 


- Chandogya, VIII, xv. 1. 
9. Kaustubsa, ITI. iv. 12. 
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man desire to live for one hundred years’, etc., does not 
refer to a man who has attained true knowledge ; for 
there is nothing in the text to suggest such a meaning." 
If, however, one makes outsuch a meaning, then we should 
understand that it is said in praise of a man equipped 
with true knowledge. So the meaning in that case will 
be that if a vidván performs any action, he is not influ- 
enced by its result, as it is said by the Lord Himself 
—"Though ever performing actions, taking refuge in Me, 
by My grace, he obtains the eternal indestructible abode"; 
and ‘He who knows Me is not bound by action? Besides, 
we know that wise men willingly deny the production of 
issues, simply because it is the means of action. So says 
the Sruti— What is the use of having an issue fora man 
who thinks of the direct knowledge of the Atman to be 
the Highest Aim'* It is because of predominance of 
knowledge that they say that the meritorious and demeri- 
torious actions, the cause of the three kinds of pain, are 
made ineffective through knowledge. So says the Sruti— 
‘When one has realised the Highest Entity, then the 
fetters of the heart axe rent asunder, and all the doubts 
are dispelled and all his actions perish, that is, are made 
ineffective The Lord Himself has also said—The fire 
of wisdom, O Arjuna! reduces all the actions to ashes’.® 


Besides, we find that the sages, retired from worldly 
life, devote themselves to the knowledge of Brahman in 
Arama their hermitage and that they never talk of 
any action in the form of the performance of 


Kaustubha, TIT, iv. 13. 

Gita, XVIII. 56. 

Gita. IV. 14. 

Brha. Uta. IV. ç: 22. 

Mundaka, 1I. ii. 

Gita. IV. 37 ; Kaystubka, III. iv. 14—16, 
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Agnihotra, etc. The argument that—as there is no 
mention of any drama in the Vedas, the reference made 
to the sages above has got no strength,—is not correct ; 
for, we find definite mention of the Grama in the Upani- 
sads ; for instance, the Chandogya! says—'Dharma has got 
three aspects-sacrifice, study and giving giíts represent the 
first ; penance and austerity are the second and one who 
leads the life of a Brahmacari in the house of his precep- 
tor is the third.’ Again, ‘Those, who meditate upon faith 
and penance in the forest, go to light,’ etc.^; "Those who 
practise meditation and contemplation (penance and 
faith) in a retired place go to higher regions"? “Desi 
rous of this very loka, that is, Atmaloka, the ascetics give 
up all the action". All these texts show that there are 
definite references to this Gšrama in the Vedic texts; 50 the 
view of Jaimini does not get any support from the Srutis 
and is not accepted. 


ACQUIREMENT OF JÑANA 

Having thus proved that the most important factor 
for the attainment of liberation is knowledge and mot 
dnas ticos action, a further question is raised : whether 
important for knowledge is quite independent of action or 

moksa not? To this it is said that all those who 
desire for knowledge and consequently, liberation, do 
require the performance of  asrama-karmans (actions 
Afcama-karma Peteming to some Gsrama or the other. 
isnecessary In other words, for the attainment of true 

for jana knowledge all those actions which are per- 
formed in the various @sramas are necessary. But when 

1. II. xxiii, 1 

2. Chandogya, V. x. 1. 

3. Mundaka, I. ii, 11. 

4. Br. Upa. IV. iv. 22, 
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true knowledge is attained and the ultimate aim is 
realised, there remains no necessity for the performance 
of any action. So says the Sruti—‘The Brahmanas desire 
to know the Atman through the regular study of the 
Vedas, the performance of sacrifices and aimless penances 
and giving of gifts. It is clear from the above that 
actions are required for the attainment of knowledge 
alone. Just as, the necessity of having a horse is for 
going to some other place, but when one has reached 
that place, then he does not require the horse any more. 
So says the Lord Himself—‘Acts of sacrifice, gift, and 
austerity should not be given up They should be 
performed ; for sacrifice, gift, and penance are all the 
purifiers of the intelligent? Again, ‘He, from Whom 
the beings come out, by Whom all this is pervaded, by 
worshipping Him through one’s actions, either worldly 
or vardika, a man gets true knowledge"? 


Thus,” by the performance of obligatory and occa- 
sional (naimittika) actions, in accordance with one’s own 
dsos prox à rama, proper for the worship of the Lord, 
duced through through the kindness of one's own preceptor 

action — ofthe particular branch oflearning, true know- 
ledge, which is the material cause of the realisation of the 
true nature of the Highest Being, in the forms of wpásana, 
meditation, highest devotion, is produced.* Through 
these actions an enquirer after true knowledge gets his 
inner-sense purified which leads him to the attainment of 
true knowledge, but even then he shouldlalso possess 
ama (restraining of the manas from things other than 


l. Brka Upa, IV. iv. 22 
2. Gita, XVIII 5. 

3. Gita, XVIII. 46. 

4. Kaustubha, III. iv. 26, 
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Vedanta); dama (turning back the external senses from 
things other than the objective of the Vedantic study); 
uparati (continued abstention from what is other than 
such study when they are thus withdrawn); fitiksá (the 
ability to bear the influence of opposite pairs, like 
pleasure and pain, heat and cold, etc); samadhina 
(centering of the manas, brought under control, on the 
study of Vedanta-Brahman) ; Sraddha (faith in the teach- 
ings of Vedanta as taught by the preceptor as subordinate 
to the true knowledge). Equipped with all these a desirer 
for liberation, restraining his sense-organs and manas con- 
centrates upon the Atman and realises his true nature 
within one's ownself.* These are all essential for the attain- 
ment of true Vidya. Sama and dama, etc., help one to 
concentrate one’s mind upon the highest Reality by des- 
troying one’s sins. So says the Sruti—Through dharma 
he casts of sins” And when sins are dispelled, then 
true knowledge becomes illuminated.* 


Besides, for the attainment of true knowledge pure 
food is equally necessary. Pure food leads to the puri- 
. fication of the inner-sense (sattva), which, 
Tio jnana in its turn, leads to the dhruvaemrti (that 
is, love for the Lord similar to that of 
a worldly man for perishable objects; as it is said—‘O 
Lord 1 the love, which an avivekin—ignorant has got for 
things perishable, may not leave me while thinking of 
Thee) Of course, when life be found in danger without 
food, then for its preservation alone one may take even 
such food which one would not have taken in normal 
condition in any case.* 


l. Brhadā, IV. iv. 23. 

2. Kaustubka, III. iv. 27. 

3. Vedantaratna-mahjusa, p. 127. 
4. Kaustubha, TII. iv. 29-30. 
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Performance of sacrifice, etc., which is useful for the 
attainment of knowledge, should be performed even by 
those who are not desirous of liberation. 
Eeri ranean yajña So says the Sruti—'Agnihotra should be 
elpful to jitina . 
performed as long as one live? When 
one, in accordance with one's Agrama, performs sacrifices 
in order to get true knowledge, then those actions do not 
predominate over knowledge and subdue it. In other 
words, sacrifices, etc., when performed as part of the duty 
of the ramz, lead to the heaven ; but when the same 
are performed as accessories of knowledge, then_they 
produce true knowledge.* So says the Sruti—'The Atman 
which has been realised through Brahmicarya is never 
lost, that is, is never forgotten’.® It is not necessary to 
belong to one Grams or other for making oneself quali- 
fied for the atttainment of true knowledge, etc. Irres- 
pective of one’s being attached to any @sramz, one is 
qualified for true knowledge, muttering or mantra (japa) 
religious fasts, meditation of God, etc. There are several 
instances of persons, such as, those of Raikva, Vacaknavi, 
Samvarta, etc., who did not belong to any srama, but 
they were jaanins.* But then, it is better to follow an 
Grama, for it helps one to realiset he truth in a better 
and easier way. It is, therefore, that the Smrti says that 
‘a dvija should net remain without attaching himself to 
an Grama even for a day’.’ 


Muttering of some mantras also helps one to attain 
true knowledge, through the purification of one’s inner- 


I. Koustubha, IIT. iv. 32. 

2. Kaustubha, IIL. iv. 35. 

3. Chando. Upa., VIII. v. 3. 

4. Kaustubha, IIL. iv. 36. 
Saurabha and Kaustubha, IT. iv. 
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self (antah-karana). So says Manu—‘A Brahmana certainly 
achieves the highest success through the 
muttering of a mantra?! True know- 
ledge results even from the acts 
performed while attached to an a5rama in previous births. 
So says the Lord Himself--‘Fully perfected through mani- 
fold births, he reaches the Supreme Goal, whereby it is 
inferred that before the attainment of true knowledge, 
although apparently one had not done any action 
while attached to any asrama in the present life, yet one 
must have performed actions while attached to one 
asramz or the other in his previous births the result of 
which is never lost.? 


Silence, that is, constant meditation of the Lord with- 
out speaking a word, is also, as much helpful for the 
attainmentoftrue knowled ze as perfo rm- 

Maunavrata 1s eure Ë i 
decessary for jiane 35098 of sacrilice, SAMT, STLVIRG, MEnTN4 
and nididhyasana, etc. He should be free 


from vanity, fraud, etc., and should never boast of his 
knowledge.* 


Japa of mantras is 
necessary for jfíána 


These are some of the accessories for the’ attainment 

ofvidya. After one has equipped oneself with all the 

means of the realisation of true konw- 

M p M ledge and if one has no obstacle in one's 

way, then one does attain it in that 

very birth ; but if there be obstacles, then one will have 

to wait for another birth. There are Srutis to support 

poth—‘To many the Atmzn is not an object of hearing, 
while many who heard of Him do not know Him’ 
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Kaustubha, HI. iv, 47—49. 
Katha. I. ti. 7. 
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*Vamadeva knew of the Atman while in the womb of his 
mother’? 
LIBERATION 

The attainment of true knowledge leads to liberation. 
If the person who has attained true knowledge has 
exhausted his Prarabdha-karman, then after the fall of 
this very body, he will get liberation ; but if it has not 
been fully exhausted, then he will have to take another 
body or birth for experiencing the remainder of his 
Prarabdha-karman. And then at the fall of that body he 
will get liberation, So says the Sruti—For him the delay 
is only so long as he is not liberated and then he will 
reach perfection’.” 

A» the nature of the realisation of the Paramatman is 
so subtle and obscure that ‘many who have heard of Him 

do not know Him” and as the influence 
Abhyása is neces- of gyidy@ is so powerful that it is not 
sary for jñána ^ M : m 
possible to realise the ultimate aim simply 

by practising the accessories of the realisation only once, 
repetition (abhytsa) of meditation has been prescribed in 
Vedanta as one of the six indications (linga) of sravana 
(study) ; and so the Sruti—Phou art thal’ (tattvamasi) has 
been repeated nine times in the same chapter whereby the 
jij»ásu may not forget its importance.* So the Lord Him- 
self says—@ Arjuna lif you are not able to concen- 
trate your mind firmly on Me, then in order to know Me 
have repeated yogic practice"? ‘Visnu should be constantly 
remembered and should never be forgotten etc.® 


, Kaufubha, Ili. iv. 50. 

Chandogya, VI. xiv. 2. 

Katha., 1. ii. 7. . . .. 
Chandogys, VL viii, 7 ; ix. 4; x.9; xi, 33; zii. 35 xui3; 
xiv, 9 ; xv. 3 ; xvi. 

Gita, XII. 9 

. Brahma-sütra, IV. i. 1-2. 
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While thus meditating upon the Lord for His own 
realisation, one should always bear in mind that one 
Jenya should think of Him as one's own self with | 
ween Jiva and which He is related as the am^a and amsi. 

Lord ^ $o says the Lord—‘O Gudakeba (the control- 
ler of sleep)! I am the Individual Self seated in the heart 
of all beings? ‘Also know Me as the Ksetrajza, that is, 
as identical with the Individual Self’® 


The meditation upon the Lord should be done while 
sitting ; for, in other posture, namely, lying down, or 
standing, or walking, he may either fall 
Sing postare in asleep, or his mind may be disturbed 
meditation 
in making efforts to keep the body 
steady. Hence, the concentration and the firmness 
of the manas, which are so very essential for meditation, 
are possible only while seated.* So says the Lord—‘In a 
pure and sanctified place seated on a fixed seat of his own, 
neither very much raised, nor very low, made of kusa- 
grass covered with the skin of the black antelope and with 
pure cloth, one over the other, there while seated on it, 
with his manas centered at one point, with functions of 
the inner and outer senses subdued, sitting on his seat, he 
should practise yoga for the liberation of the Individual 
Self.” 


Regarding the proper time and place for meditation, 
one should see that when and wher- 
Time and place , . 
for meditation CVET one's manas (mind) becomes firm 
at one point, one should practise 
1. Brahma-sütra, TV. 1. 1-3. 
2. Cita, X. 20. 
3. GRE, XIII. 2. 
4. Brahma-sütra, IV. i, 7-9. 
5. Gia, VI. 11-12. 
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meditation So says the Svetálvatara?—' One should 
meditate in a solitary place which is not umeven, is pure 
and free from pebbles, fire, sand, sound, tanks, mosquitoes, 
which is pleasing to the mind and is undisturbed.’ This 
practising of meditation should continue without any 
break till the end of one’s own life or till the highest end 
is achived. The future depends upon the last desire of 
the dying man. So says the Smrti—'O son of Kunti | 
whosoever at end of his life leaves his body thinking upon 
any being, to that being only he goes after death, ever to 
that conformed in nature’? 
Thus, when through the constant practice of these 
above means a man has attained true knowledge, or 
supreme love for the Lord, then he 
won nf becomes unaffected by sins, accruing 
from the kriyam@na, in future, like a 
lotus leaf unaffected by water. So says the Sruti—*As 
water does not cling to the leaf, sono evil clings to one 
who knows t.t As for the past sins, it is said—'*Just as 
the soft fibres of the /51ka reed would burn when thrown 
into fire, in the same manner, are burnt the evils of one 
who has attained true knowledge" ‘The effects of all his 
actions perish when He, who is the Highest,tis seen’.® Just 
as, the past and future effects of evil deeds done in past 
several births are made ineffective by vidya, in the same 
manner, the future births, do not cling to one who has 
attained vidya (knowledge) Fora man desirous of libe- 
tion, merit is as much an object of hatred as the demerit. 
l. Brabma-jutra, IV. i. 11. 
2. If. 10. 
3. Gite VIII. 6. 
4. Chando. Upa., IV. xiv. 3. 
5 
6 


Cha., V. xxiv. 3, 
Musdaka., YI, ii. 8, 
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So says the Sruti—One who has realised the true know- 
ledge goes across both the merit and the demerit’? ‘He 
shakes off both merit and demerit.’ Both these are equally 
opposed to liberation, Hence, when one becomes free from 
these and the body falls down as dead, one gets liberation’? 
All this refers to such deeds as are still treasured up (sanciia) 
and have not yet begun to yield fruits. As for those deeds of 
the past which have begun to fructify (prarabdha) the attain- 
ment of knowledge cannot make them ineffective or destroy 
their force. They can be exhausted only by experience, 
which may be possible either in the very birth wherein one 
has realised the truth, or one may require to take another 
birth for their complete exhaustion. So says the Sruti— 
‘Action (Prarabdha) never becomes exhausted unless it has 
been experienced.” But actions done with some aim in 
view are destroyed like other meritorious and demerito- 
rious deeds.* 


It should be noted here that such actions, as the per- 
formance of Agnihotra, giving of giíts, performance of 
austere penances and similar other obligatory and occa- 
sional actions, etc., are not included amongst those which 
become ineffective through knowledge ; for these actions 
have been recommended in the Srutis as means of realis- 
ing true knowledge. Thus, the Brhadaáranyaka says— 
*Through the study of the Vedas, performance of sacrifices 
and wosiere penznces, Pivinp of gifts, a Branmana desites 
to know Him Who is known through the Upanisads’.” 
And as the attainment of Vidya continues upto the end 


| Brka IV iv. 22. 

2. Brakma-sitra, IV. i, 14 along with Saurabha. 
3. Brahma-stitra, IV. i, 91. 

4. Saurabha and Kaustubba, IV. i. 17. 

5, IV. iv, 22. 
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of one’s lite, one should continue the obligatory and the 
occasional actions in accordance with one’s arama, 
throughout the life. In other words, actions pertaining 
to the different dramas, such as, the performance of 
Agnihotra and other austere penances, giving of gifts, 
etc., are helpful for the attainment of knowledge and as the 
period for the acquiring of knowledge extends upto the 
end of one's life, these also should be continued till the 


end of life. 


When the .person eager for liberation (mumukeu) has 
realised the supreme devotion Of the Lord and his body 
is about to fall downas dead and 
mane ,Ielease the Jiva for liberation, then 
his organ of speech along with its mode 
of functioning and along with it all other sense-organs 
become connected with the mind (manas), and are not 
Merged into it as Sankara says; for according to Nim- 
barka, these will merge only into the Paramatman? So 
says the the Sruti—O Saumya! when the Jiva departs 
from here its speech becomes connected with the mind, 
the mind with Prana, the Prana with tejas, and the tejas 
with the Highest Deity.? The manas becomes connected 
with the vital-air which, in its turn, becomes connected 
with the Individual Self, as the Sruti says—‘In the same 
manner, at the end, when he is dying, all the prazna, etc., 
go towards the Atman', and ‘When the Jiva is going out, 
leaving the body, prana follows it and ‘then all the 
other sense-organs follow the Jiva. As said before the 

i. Sourabha, IV. i. 16. 

2. Koustubha, IV, ii. 1. 

3. CAG., VI. viii. 6. 


4. Brha., IV. iv. 2. 
Š. Brha,, 1V. iv. 2. 
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Individual Self carries along with itj the subtle forms 
of all the bhwtas with which the fresh body will be 
formed in the next world.! 


, The Lord is ever present in the heart of all, as the 
Sruti says—'He, the Paramatman, taking in all the tejas, 
that is, the sense-organs, within Him- 
self, is found in the heart, and He be- 
ing influenced by the sincere devotion 
of His devotee becomes favourably inclined towards him; 
for He knows that here in the heart is the artery through 
which when the Jiva goes out ‘it will be assimilated in 
Me’; so the Lord favours the Jiva with knowledge by 
which the Jiva will go to Him. As He Himself says— 
‘I give them the yoga of descrimination by which they 
come to Me’.2 Then, the front of the heart becomes 
enlightened and the gate of the artery, called Susumna, 
which penetrates the head, also becomes illuminated. 
After this, the Jiva, under the influence of his vidyð 
which has reached its perfection by that time, comes out 
of the body through the Susumna. So says the Sruti 
—‘The upper part of the heart becomes enlightened and 
through that light the Self comes out through eyes, 
or head, or any other part of the body’. And there the 
Self comes in contact with the rays of the sun which 
always remain in contact with the artery, and then 
through these rays he proceeds upwards to the regions of 
the sun. So says the Chandogya*—‘When the Self thus 
departs from this body, then by these 

Rays = “ver very rays he proceeds upwards! The 
rays of the sun are ever present 


1. Aaustubha, IV ii. 5. 
2. Gita, X. "10. 

3. Brha., V. iv. 2. 
4. VUL. vi. 5. 


Jiva’s upward 
movement 
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whether itis night or day. That these are present in the 
night also is clear from the heat found in our body during 
the night. In the winter nights, however, they are not 
quite obvious as they are suppressed by the cold atmos- 
phere, dew-drops, frost, etc. Hence, even if a wise man 
dies in the night, he gets hold of the rays of the sun and 
directly goes to the regions of the sun. The rays of 
Wise man go to sun the sun and the Susumna are always 
even when he dies connected with each other. So says 

Mex the Chandogya— Just as long road goes 
to both villages, this as well as that, so do the rays of 
the sun go to both the worlds, this as well as the other. 
They proceed from the sun, and enter into these arteries ; 
they proceed from those arteries and enter into the sun?! 


The text, which says that for a dying man day-time, 
the bright half of the moon, the summer solstice are very 
auspicious while the night-time, the 
Path of Jiva dark half of the moon, the winter 
after death 
solstice, etc., are not so, does not refer 
to the case of a wise man, It refers to the case of those 
who die without having realised the true knowledge.* So, 
ifa wise man is dead in the winter solstice, even then he 
takes up the Path of the Light and goes to the Brahma- 
loka. In the case of Bhisma, we should know that he 
waited for the summer solstice only to show that he had 
full control over the time of death and also to give a lead 
to the religious faith (darmapravartana)? 
Thus, it is clear from the above that a wise man when 
dead proceeds through the rays ofthe sun and through 
l. VIII. vi, 2. 
2. Brakma-sütra, IV. ii. 17—19, along with the Seurabla and the 


Kaustubha. 
3. Kaustubka, IV. ii. 1. : 
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the Path of God also known as the Path of Light. The 
gross body is left behind and the Jiva proceeds upwards 
encased in the subtle body. That the Jiva possesses a 
body is proved from the fact that while going through the 
Divine Path, he enters into a talk with the moon, which 
would not have been possible otherwise. The heat 
found in the gross body during the life time is the attri- 
bute of the subtle body. This, again, is proved through 
Hestfsund ever the method of agreement and diffe- 
body bslongsto rence. Solong as the subtle body is 
nubis body — modb gross one, the heat i, felt in the 
latter, but when the former is away, then no heat is found 
in the gross body. This subtle body accompanies the 
Self and does not leave him before the realisation of the 
Paramatman. When the Jiva becomes ultimately liberat- 
ed, then this subtle body merges into the Highest Being 
along with the organ of speech, mind and other sense- 
organs which had accompanied the Jiva to that stage. 
The subtle body consists of the eleven sense-organs, five 
subtle elements, called (zami'ri»/, and Pranz. But as the 
f Prana and the sparzatanmalram are one 
of sabe pad and the same, the sublte body is said 
to consist of sixteen elements only. 
So says the Sruti— Just as, these rivers flowing towards 
the sea, iheir goal, having reached the sea, disappe2t, 
their name and form are destroyed and all is called ‘sea’, 
so of him that sees the Purusa around, the sixteen kalas, 
whose goal is the Purusa, having reached the Purusa, 
disappears, his name and form are destroyed and allis 
called Purusa alone. He then becomes free from parts 
and is immortal 2 


l. Kaustubka, IV. ii. 9. 
2. Prasnopanisad, Vi v 
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Now, a question may be asked : whether there is only 
one Path or there are several Paths for the meritorious 
Jivas to go up? There are Srutis 
PM which show that the Paths are many and 
as Nimbarka rigidly follows the Srutis, 
he believes in the plurality of the Path. Thus, it is found 
in the Chandogya*, that ‘they (Jivas) go to light, from light 
to day, from day to the bright half of the month, trom 
the bright half of the month to those six months during 
which the sun rises towards the north, from those six 
months to the year ; from the year to the sun; from the 
sun to the moon ; from the moon to the lightning. Then 
there comes a person, not human, who carries them to 
the Brahman. Everywhere it is the presiding deity of 
the place which takes the Jiva to other place. This is the 
Path of the Gods. 

Brhadáranyaka says—‘Those who meditate upon the 
Brahman go to light, from the light to day, from day to 
the bright half of the month, from the bright half of the 
month to those six months during which the sun rises 
towards the north, from those six months to the regions of 
the gods (devaloka), from the regions of the gods to the 
sun, from the sun to the lightning; from lightning a person, 
not human or created out of the mind, comes out and 
takes the Jiva away to the regions of the Brahman'^ 

Again, in the same Upanisad,* we read ‘When a man 
goes away from this world after leaving his body, then he 
goes to the regions of Viyu and there he is given a small 
Passage, like a hole in the chariot-wheel, and through it 
the Jiva goes tothe regions of the sun. There also he 


1. x, x. 1-2. 
2. VI.ii. 15. 
3. Brha V. x. 1. 
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gets a small passage, like a hole in a musical instrument, 
called ‘Lambara’ (tabor), through which he goes upto the 
regions of the moon. There again, he gets a small passage, 
like a hole in a drum, through which he goes up and 
reaches the regions of Prajapati which is free from grief 
and cold and it lives there for eternal years’. 


Kausiiaki, on the other hand, says—‘He, after having 
reached the Path of the Gods, goes to the Agniloka, then 
to the Vayuloka, then to the Varunaloka, then to the 
Adityaloka, then to the Candraloka, then to the Praji- 
patiloka and then to the Brahmaloka.” 


In the Chandogya,! we read—Now, for such a departed 
Jiva whether they perform his obsequies or not, he goss 
to light, from light to day, from day to the bright half of 
the month, from the bright half of the month to those 
six months during which the sun rises northwards, from 
the months to the year, from the year to the sun, from 
the sun to the moon, from the moon to the lightning. 
There it meets a person, not human, who carries him to 
the Brahman. This is the Divine Path, the Path to the 
Brahman. Those proceeding by this Path do not return 
to the world of humanity.’ 

Again, in the very Upanisad,4 we read—'Through 
these very rays he proceeds upwards? In another place 
we Ord They, being free from vajas, go to tne Frana 
Person through tbe sun'? 

In all these Sruatis really speaking only one Path— 
the Path of the light is meant and through this very Path 
those who realise Brahman can go.* All this is supported 

I, IV. xv. 5. usss hu. 

2. Ghāndo., VIII. vi. 5. 
5. Mundaks, I. ü. 11. 
4. Seuradka and Keurtbha, IV, iii. 1. 
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by Smrtis also which say—"There are only two Paths— 
the Path of the Light for the wise and the Path of the 
Smoke for the sacrificers, Again, we read in the 
Mahabharata —* “There are only two Paths—Pitryána, the 
Path of the Fathers and Devayana, the Path of the Gods, 
Those who are desirous of liberation take to the Divine 
Path. 


In the above-quoted Srutis the apparent incongrui- 
ties are removed by certain changes suggested here and 
there. Thus, the Brhadaranyaka reads between months 
and the sun--‘Devaloka’, while the Chandogya reads—year’ 
between months and the sun. Now, the natural course 
is that gear should come between the months and the sun. 
Thus, the order should be as follows—months, year, 
Devaloka and Adityaloka. 


Then, inthe BrhadG@ranyaka, again, we find that before 
Adityaloka there is the mention of ‘Vayu’ and in the 
Kausitaki ‘Vayu’ comes after Agni (Here Agni stands for 
L/ght) This incongruity also can be removed by placing 
‘Vayu’ after ‘year? and before ‘Aditya’; for, in the 
Brhadáranyaka, we distinctly read ‘Vayu’ before ‘Aditya’. 
Now, taking all the Srutis together, it is said that the 
Vayuloka is the same as the Devaloka ; for, Vayu is the 
place of abode of the gods, as the Sruti says—‘This 
which is purifying is the place of abode of the gods’. 
So the author of the Kaustubha suggests that the order 
should be thus ~months, year, vayu and the sun, With this 
suggestion it becomes quite clear that all the Srutis speak 
of the same Path—the Path of Light as the only Path to 
liberation? 


1. Mokgadharama-Parvon. 
2. Kaustubha IV. iii. 2. 
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The Jiva through the twelve stages of Light—day, 
the bright half of the month. the summer solstice, year, 
Vayuloka, Devaloka, Adityaloka, Candra- 
ebror Th loka, Vidyulloka, Varunaloka, Indraloka 
and Prajapatiloka, passes while going to 
the Brahmaloka. Of these, the first nine stages are the pro 
minent ones of the Ativahikas (that is, those who are- 
engaged by the Lord to convey the Jivas from region to 
region), while the last three are their helpers. The func- 
tion of the Ativahikas, the presiding deities of the respec- 
tive regions, is to welcome the Jiva when it approaches 
the particular region. ‘There the presiding deity shows 
all possible hospitality towards the Jiva and carries it to 
the next region. In this way, passing from region to 
region when the Jiva passes through the Prajapatiloka, 
then it penetrates through the  Prakrta-Mamdala (the 
Material boundary) and enters into the precincts ofthe 
Para-Dhama, that is, the bank of the river Viraja. There 
the Jiva casts off his subtle body and meets with persons, 
not human, who come there to carry the Jiva beyond 
that stage. Along with them simply through its will-force 
(sankalpa) the Jiva crosses the river and then enters into 
the Visnuloka. There the Jiva assumes the non-material 
body and adorns himself with the Brahma-like ornaments. 
While passing through the gates there it comes across the 
sincere devotees of the Lord. 
Then the Jiva perceives, sitting on the Divine throne 
. made of fine high class jewels, in a hall 
Abode of (mandapa) made of jewels and with thousand 
the Lord I . 
pillars, the Lord Purusotiama along with 
Laksmi and others, refulgent as the sun, beyond darkness, 
worshipped by Sunanda, Sudarsana and others with their 


1. Kaustubha, IV. iii. 5, 
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hands folded together, with limbs decorated with all the 
divine ornaments, such as, crown etc., which surpass the 
lustre of thousand suns with their lustre, the Lord of the 
universe, the guru, knowable through the Srutis, bowed 
down by Brahma and others, approachable by the 
liberated beings, searched by those who are desirous of 
liberation, the cause of the universe, the very life of His 
own followers, One who is all-consciousness, and Bliss, 
the Lord, the very image of consciousness, living in the 
highest abode, by His very nature free from all that causes 
hatred, the Treasure of all the good and auspicious 
qualities, possessing all the powers, the Great and ever 
Blissful, 
Having seen there the Lord, who is called Mukunda 
or Krsna, from distance the Jiva bows down to Him 
uttering with happiness the words—‘SSaluta- 
Lord greets tions io Thy Lotuslike Feet, again and 
the Jiva -- š 
again) Then the Lord Krsna casts His look 
of His Lotustike beautiful face, which is tender with 
kindness and pity, at the Jiva and welcomes him in an 
extremely blissful speech. Then the Jiva becomes of the 
nature of the Lord and is liberated from the fetters of 
Maya and never returns to the worldly Path again. 
There the liberated Jiva assumes all those qualities 
which were screened from him during the state of bondage.’ 
So says the Sruti—'In this way the Jiva, 
Realisation ofits after having risen from this physical 
true nature " 

I body and having reached that Supre- 
me Light, manifests him own true nature And it is, 
therefore, that the Sruti says—'The Atman which is free 

1. Probhá on Brakma-sitra, IV iii, 5. 


2. Kausub/a, IV, iv. 1. 
3. Chündo, VIII, iii, 4. 
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from evil, undecaying, undying, free from sorrow, free 
from hunger and thirst, with true desires and true voli- 
tion etc.” realises him own true nature? Then the Jiva 
freed from all the ties feels himself not distinct from the 
Lord; for it is then that he perceives the Lord who is 
the Atman of all. 


The difference, or knowing a thing to be something 
different from it, are all due to avidya. But when through 
the study of Srutis, with their reasonings, 
and meditation, the true mature of 
the Paramatman becomes realised, then 
and there the obstacles in the way of realising 
the true nature of the Jiva and the Paramatman 
are destroyed. So says the Sruti—‘The knots of the 
heart are cut asunder, all the doubts are dispelled, and all 
his deeds become ineffective when the Supreme Lord is 
seen’? In other words, although the natural difference, 
between the Jiva and the Paramütman, exists even then 
yet, like the non-difference existing between a gunin and 
guna, which although separated, one should know that the 
Jiva is not really distinct from the Lord. Nimbarka does 
not believe in the non-difference in their nature (Suzrupa- 
vibhagastw nestah), otherwise, in accordance with the 
Srutis and the Smrtis—‘In the beginning this was sat— 
existing;* ‘All this is Brahman’;’ ‘Vasudeva is all in al? ; 
‘All the animate and inanimate odjects are Krsna’; Know 
Him to be the Universe, that is, of the nature of universe, 
there will have to be assumed the natural non-difference 
(svarupavibhaga) even in the case of non-conscious objects, 

k DAREN, VIII. vii. 5, 

2. IV.i 

Mepdake IL. ii. 8, 


cha. VI. ii. 1. 
5. Cha. III. xiv. I. 
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which is, of course, not the fact. Moreover, as pointed 
out before, there are several Srutis to support both the 
difference and the non-difference. Hence, the Jiva, when 
liberated, experiences non-difference in difference with the 
Paramatman.! : 

As regards the nature of the Jiva which it will assume 
after liberation JAIMINI thinks that jt consists of the 
Native Gf JIA aller attributes of freedom from evils, omni- 
liberation Jaimini’s science, laughing, playing, rejoicing ; 

T so says the Sruti—'Ihus, does the Jiva 
rising above this body and having reached the Highest 
Light, appears in his own form; that is, the Highest 
Person. There he moves about laughing, playing and 
rejoicing etc." for these attributes are said to belong to 
both the Jiva and the Lord. About the Jiva, Prajapati 
says—‘The Atman which is free from evil, etc? and 
about the Lord also it is said—'This is the Atman free 
from evil, etc.’* 

In other words, according to Jaimini, the liberation is 
the manifestation of the conscious nature (caitanyasva- 

rupa) of the Jiva accompanied by the attri- 

posa butes —freedom from evils, omniscience, 
omnipotence, etc, pertaining to the Para- 
Brahman. 
AUDULOMIN, on the other hand, thinks that the 
liberated being manifests the conscious nature (catlanya- 
svarüpa) alone; for he is of the nature 
I Auqulomioss of consciousness, as the Sruti says—*Th;s 
Brahman is— PrajWinaghana*-Jxanaika 
—— i Kanta, IV. iv. 4. 
Chandogya, VIII. xii. 3. 
Chandogya, VIIL vii. 1. š 
Chandogya, VII. i. 5. 


. PraMa on Brakhma-ritra, IV iv. 25. 
Brka., IV. v. 13. 
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rasa-- of the nature of consciousness alone’ and possesses 
no other attribute ; while the attribute of freedom from 
evils, etc. are to show that the nature of the liberated 
being is distinct from the influence of pleasure and pain 
and the modifications in the form of avidya.! 


BADARAY ANA, however, takes up the third path and 
holds that the liberated beings manifest the nature of 
consciousness as well as the attributes 
of freedom from evil, omniscience, 
omnipotence, etc., ; for there is no in- 
consistency in having both—the manifest ion of the 
nature of consciousness and the attributes of freedom 
from evils, omniscience, omnipotence etc, 


Bádaráyaga's 
view 


KESAVA Kashmiri summing up the arguments of 
Bidarayana says that liberation is existence through the 
constant experiencing of the nature of 
the Lord alonz with the manifestation 
of His own nature in the form of con- 
sciousness accompanied by the attributes of freedom from 
evils, omniscience, etc.® 


It is clear from the above that by liberation they mean 
the realisation of thz true nature of the Lord (Bhagavad- 
bhavapatti). The liberation, in fact, is 
attained through the direct realisation of 
the Lord alone which, again, is possible 
through His Grace only. This realisation of the Lord, 
in its turn, means the constant thinking of the Lord 
and never forgetting Him from one’s own heart, like the 
constant thinking of the worldly objects by the ignorants. 


KeSava’s 
view 


Meaning of hbera- 
tion summed up 


l. Kaustubáa, IV. iv. 6, 
2. Kaustubha, IV. iv. 7. 
4. Pratha on Brakmasitra, IV. iv, 7. 
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So says the Sruti—'He whom alone this Atman selects by 
him is He realised ; for to him alone this Atman reveals 
His own nature”, 

During the state of liberation the Jiva, since he has 
come to manifest his attributes of true desire and true 
volition, has not to make any effort to meet his departed 
fore-fathers : and he can freely go to the lokas where his 
mother, brothers, sisters, friends, etc. dwell?. The libe- 
rated beings remain directly under the control of the 
Lord Himself? Thus, the Jiva becomes svirát. that is, 
he shines forth with the help of his ownself which is no 
other than the Lord Himself. 


As regards the question whether a libzrated being 
has got a body or not, BADARI is of 
opinion that he has got no body, as the 
Sruti says—But the being without a body is not touched 
by pleasure and pain’. 


JAIMINI, on the other hand, thinks that as the Sruti 
quoted above refers to the body which is 
produced by action and not to that which 
is possessed by a liberated being, the Jiva does possess 
a body, sense-organs, manas, etc., and so the Sruti says— 
“He being one becomes three, 696, seven and nine and 
then he is said, to be eleven, a hundred and ten, a thou- 
sand and twenty'? This text certainly refers to the body 
of the liberated being. According to Nimbarka the Jiva 
being atomic and imperishable cannot have this diversity 
without having various bodies.” 
—— 
Katha, T, 2223. 

2. Chandogsa. VIII. ii. 1-9. 
Saurabha, IV. iv, 9. 
Kaustubha. IV, iv. 9. 
Cha, VIII, xii. 1. 


Cha, VII. xxvi. 2. 
a Prabha, IV. iv. il. 


Bádari's view 


Jaimini's view 


ope 


90 NIMBAREKA SCHOOL OF VEDANTA 


BADARAYANA, however, holds that the liberated 
"being can assume or do away with 
a body at his sweet will, hence, there 
ison necessity in discussing whether he has got a body 
or not. It all depends upon his desire. Just as, in the 
case of the Dvada'aha sacrifice, due to the difference in 
desire there is difference in the nature of the sacrifice 
itself. Thus, when the Dvada*aha sacrifice is perfor- 
med with the desire for prosperity, then it is called 
Satira, and when itis done with a desire for having 
issuse, then it is called, Ahina. It is, therefore, that 
there are two kinds ofSrutis to this effect. ‘Thus the 
Sruti—‘Manas itself is his Divine Eye. It is by means of 
this Eye or the Manas that He sees, desires and rejoices"— 
shows that the Tiva has no body; while the Sruti—He 
being one becomes three, five, seven, etc."—-refers to 
his having a body for rejoicing, etc.? 


Badarayaya'’s view 


The fact is that even when the liberated being has 
got true desire and true volition, he depends for all his 
activities upon the Lord, andso he cannot produce a 
body for himsel£* Even ifhe has no body of his own, 
he can have all possible experiences through the objects 
created by the Lord. So it is not certain whether he 
creates his own body himself for heavenly experiences 
Or not. But that he experiences all sorts of rejoicings 
through the grace ofthe Lord cannot be denied.® The 
liberated being although atomic and remains in one 
particular place, yet through his attribute of caitanyd 


Cha VIIL xii. 5. 

Cha. VII, xxvi. 2. 
Kaustubha. TV. iv. 12, 
Prabha, 1V. iv. 12. 
Kaustubka. IV. iv. 13-14. 
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which is all-pervasive he pervades overall bodies and 
has experiences thereof; as is clear from the Sruti— 
‘Sa canantyaya kalpate—and is infinite”! 

A liberated being differs from the Lord in not having 
the power of creating, protecting, controlling, and 
destroying the univezse.? The liberated being realises 
the Lord along with all His powers and enjoys every- 
thing that belongs to Him. So says the Sruti ‘He be- 
comes svarat; he becomes independent in all worlds" 
and ‘experiences all the objects of desire along with the 
Lord", Having thus attained the Brahmahood the libe- 
rated being does not return to the whirl of humanity’. 
*O the Son of Kunti, he who comes unto Me has no 
more birth'—says the Gita? also. 


Thissort ofliberation, that is, the realisation of the 
nature of the-Lord, is what is known as Sayujya. It is 
wrong to think that Sdyujya means identity in form 
(svarüpaikya), for even in this state there is difference 
between the liberated being and the Lord, as the Sruti 
says—— When the liberated being perceives the happy 
Lord as distinct from himselfand also His greatness, 
then he becomes free from grief. Knowing the Brahman, 
the stimulator, as distinct from himself, the happy libera- 
ted one becomes immortal’. Again, ‘The liberated 
being assumes the resemblance with the Lord’. Other 
forms of liberation are: Salokya, when the liberated 
being gets the same heaven where the Lord dwells; 
Sar&pya when the liberated being assumes the same 
— F 

l. Sreašoatara, V. 8. 

2.  Raustubha. IV, iv. 17, 21. 

3. Cia. VII. xxv. 2; VIII. i. 6. 

4. Kaustubha, IV. iv. 21, 

9, Cha. XV, xv. 5, 

6. VIII, 16. 
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form the Lord has; and Samígya when the liberated 
being remains quite close to the Lord ! 

Nimbarka does not believe m the Jivanmukti. He 
says that it is a term which has no meaning. To boast 
No Jivan- of beingliberated even when the Prarabdha- 
mukti karman and its effects are all present, is only 

to deceive illiterate people. Hence, there is 
only instantaneous liberation (Sadyo-moksa) and not 
gradual (krama), as it is found in the Sankara school of 
Vedanta.” 


NON-CONSCIOUS (AC ETANA) ELEMENT 


The next category according to this school is the non- 
conscious element (acetana-padartha) which is of three 
kinds : Aprakrta, which is not derived from the Primordial 
Matter (Praketi), Prakrta which is produced from the 
Primordial Matter and its three attributes—sattva, rajas 
and tamas; and Kala (time). 


APRAKRTA 

Of these, the Aprakria is quite different from the other 
two. It is of the nature of light and non-obstruction 
(anavarakaavabhava). So says the Sruti—‘It is beyond 
darkness in the form of Pradhana and time and is as 
lustrous as the sun’. Its scope is far above that of the 
Primordial Matter and is also unlimited. It is known 
as Bliss, asit manifests bliss. It is variously called-— 
NutgwodWet, YAernal Mysterious Towers ui tne Lord; 
Paramaimaloka, the Regions of the Paramaiman ; Para- 
mavyoma, the Highest Heaven; Visnupada, the Footstep 
of Visnu; Paramapada, the Highest Place etc., etc. 

It is Divine and is so lustrous that both gods and 
devils are incapable of looking at it. Persons having 


l|. Ved&ntaratnamafjisa. pp. 128-30, 
2, Surodnma, p. 121-32. 
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performed austere penances and having meritorious 
past deeds, when freed from the influence ofavidya, go 
to this place and never come back from there. It is 
changeless un-decaying, pure and Eternal Light. It 
assumes various forms in accordance with the Divine 
Will for the experiencing of the Lord and the eternally 
liberated beingsa It is beyond the influence of Time. 
The objects of experience of the Lord and the liberated 
beings along with the implements of experience and their 
bodies, etc, are all made of this Element. Their 
ornaments, weapons, seats, flowers, leaves of plants and 
trees, fruits etc. of the abode of the Lord are also made 
ofthis very Element. The city gate (Gopura), courtyard 
(Catvara), enclosure (Prakara), the the drawing hall made 
of jewels (Manimandapa), forest gardens, lake etc., etc. 
of the abode of the Lord also are made of this very 
Element? 
KALA 

It is different both from the Prakrta and the 
Aprakria. Itis eternal and all-pervasive. Even before 
the creation, during the period of dissolution it was 
existent. It is without any beginning and end. There is 
no cognition which is beyond the influence of time. The 
notions like past, future, present, simultaneous, late and 
soon are all due to time. Itis the instrumental cause of 
creation and dissolution and the material cause of the 
various notions oftime, such as Paramünu etc. That 
much of time which the sun takes to cross the space 
Occupied by a Paramanu is called atomic-time. Accor- 
ding to this school the various divisions of time are as 
given in the table below : 

1. Quoted from the AfsszbAZrata by Kaustabka, I. i. 1. 


2. Keustubha. I. i, 1. 
3. Vedántarotnamafijuga. p. 39. 
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2 Paramanusz]l Dvyanuka, 3 Dvyanukas=1 Trasa- 
repu, 3 Trasarenus=1 Truti, 100 Trutis=1 Vedha, 
— Vedhas = 1 Lava, 3 Lavas = 1 Nimesa, 
of Kaila 15 Nimesas-] Kastha, 30 Kasthas=1 Kala 
30 Kalas= 1 Muhurta, 30 Muhirtas=1 day of 
ours, 15 Days=1 Paksa, 2 Paksasz 1 Month, 2 Months = 
1 Rtu, 6 Months=1 Ayana, 2 Ayanas=1 Year—the 
Winter Solstice is the night of the gods, while the Summer 
Solstice represents the day of the gods. 

The four yugas consist of the Divine 12 thousand years, 
of which the K ria covers 4800 thousand years along with 
the two Sandhyas, the Treta covers 3600 thousand years 
along with the two Sandhyas, the Dvapara covers 2400 
thousand years along with the two Sandhyas, while the 
Kali covers 1200 thousand years along with the two San- 
dhyas. This entire period represents one Cycle and such 
1000 Cycles constitute One Day ofthe Caturmukha. Four- 
teen Manus appear one after another during the single day 
of the Caturmukha. Seventy-one yugas make one Manva- 
ntara which is the period of existence for one Manu, Four- 
teen times the above measure of time is the day of Brahma 
and equal to the same period is the duration of his night 
One hundred years according to the above measure of 
time is the span of life for the Caturmukha. Half of this 
period of time is called Parardha. The first Parardha is 
past, and of the second Parardha which is current, the 
present period is the first Kalpa, called the Varahakalpa.' 


Everything produced out of the Primordial Matter 
depends upon Time, which, in its turn, is controlled by 
the Lord. So says the Sruti—“The consciousness (Jia) 
is the time of the time”. During the Lilavibhati of the 
Lord which is the period of creation, He simply imitates 


1. Vedéntaratnamahjusa. p. 33. 
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the dependence of time, while in the Nityavibhauti stage, 
there is no influence of time in any form. This Kala is 
partless and hence, eternal in nature ; but in actual 
practice (karyartipena) it is non-eternal. Its own products 
are the products of its limitations, which, however, are 
no other than the actions in the form of the movements 


of the sun.* 
PRAKRTA 


The Prakria form of the non-conscious dementi is that 
which is derived from Prakrti which i is variously called, 
Maya, Pradhana, Tamas, Avyakta and Sakti, So Says the 
Sruti — Know the Prakrti to be Mg aya and the Lord as 
the Maáyin. It is eternal and subtle. It is of the nature 
of being (sat) and mon-being (asat), All the products of 
Prakrti are the various forms of the three gunas, and so 
they depend upon the gunas ( sattva, rajas and tamas ). 
Of these, the sattva is the cause of knowledge. So says 
the Gila -Jnana is produced from sativa’? This very 
sattva, having suppressed the other two, comes up and is 
said to be helpful for liberation through the practice of 
Sama, Dama etc., the means of liberation as conceived by 
the Bhagavadgtia.® Rajas is the cause of covetousness etc. 
It is the cause of the downfall of the Ksztrajnzs from their 
true faith in the Supreme Reality due to the increase of 
greed etc. Tamas is the cause of carelessness etc. So 
says the Lord—‘Carelessness, delusion and avidyg' are all 
produced out of Tamas’.* It is the main cause of screen- 
ing its own nature as well as that of others, 


The state of equilibrium of these three gunas is called 


1. Vedantarainamafijisa. pp. 38-39. 
2. XIV. 17. 
3. XVIII. 42. 


4, Gita. XIV, 17. 
5,  Kaustub/a, Y. ii. 21. 
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Pradhana, or Prakrti. It is changing (parindmin) and is 
the Sakti of the Lord. As such it is different from Him, 
but as the activities, etc., of it depend upon Him, it is 
also not distinct from Him. This very aspect of the 
Prakrti differentiates it from the Prakrti of the Sankhya. 
In the latter case, the Prakrti, being itself non-conscious, 
is not ordinarily connected with the conscious element and 
hence, it ts unable to achieve any end. Although the 
Prakrti of the Nimbarka schoolj also is non-conscious, yet 
it is dependent upon Him and so, it is capable of achieving 
useful purpose? 


This dependence of the Prakrti upon the Lord here 
is not similar to that of the Purzmi»:us upon lívara in 
the Nyaya-Vaisesika system. Here the Prakrti is related 
to the Paramátman as His Sakti. So says the Sruti—God’s 
own power concealed by His own gunas.? 

. It is unmanilest, very subtle, and eternal, like the 
Paramatman. It is the cause of bondage and liberation 
of the Jiva* It is unborn (aj1). During the period of 
dissolution, it, in the form of Sakti, remains in Brahman 
as its cause without being capable of differentiatiug 
between name and form. But when at the time of 
creation it manifests its attributes of sativa, rajas and 
tamas and distinguishes between name and form and 
modifies itself into tejzs, water and food, then it is called 
Brahmotpanna.* 

CREATION-PROCESS 


At the end of Pralaya and in the beginning of the 
creation through the Will of the Lord and in accordance 
with the beginninglessness of the Adrsta of the Jivas, the 

1, Kausiubka. T. iv. 3. 

2. Kaustubha. I. iv. 9. 


8. Kauxstubla, Y. iv. 10, 
4. Prabha, I. iv. 10. 
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equilibrium of the gunas is disturbed, Together with the 
disturbance there is the manifestation of products. So 
says the Smrti—'Hari, when the time for creation arri- 
ves, with His own desire, enters into Pradhana and 
Purusa and starts agitation! This agitation takes place 
in the Prakrti, The Sruti says—'He saw, May I grow 
forth' ‘He desired, may I be many'? The modifica- 
tion of the Primordial Matter is called oyakta which is 
non-eternal,* š 


Its modifications are of various kinds. The process 
of modification is as foliows—When the Prakrti, which 
is dependent upon the Will of the Lord, reaches the 
point of fructification due to the inequality of the three 
gunas caused by the disturbance of the Primordial cause, 
then it manifests Mahat which is the cause of determina- 
tion, It is, again, of three kinds according to the nature 
of the three gunas. Then is manifested Ahankara which 
is the uncommon cause of the notion of the Atman 
(Egojin one’s own body etc. This also, due to the 
difference of the three gunas,is of three kinds: that 
which is manifested out of the Sattvika aspect is called 
Vaikarika, that which is manifested out of the Rajasika 
aspect in known as Z'aijasa, while that which is mani- 
fested out of the 7amasika aspect is called Bhuladi. 


From the Vaikarika-Ahankara are manifested the 
presiding deities of the sense-organs and the Manas. !The 
Manas, due to the difference in its function and that of 
its locations, assumes four different names, namely, 
Manas, Budhi, Ahankara and Citta. Of these, that which 
Vedantaratnamafijuga., pp. 23-24. 

Cha., V1. ii. 3. 
Tai. 1I. 6. 
Kaustubha Y. i. Y. 
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Pradhana, or Prakrti. It is changing {parinamin) and is 
the Sakti of the Lord. As such it is different from Him, 
but as the activities, etc., of it depend upon Him, it is 
also not distinct from Him. This very aspect of the 
Prakrti differentiates it from the Prakrti of the Sankhya. 
In the latter case, the Prakrti, being itself non-conscious, 
is not ordinarily connected with the conscious element and 
hence, it ts unable to achieve any end. Although the 
Prakrti of the Nimbarka school; also is non-conscious, yet 
it is dependent upon Him and so, it is capable of achieving 
useful purpose.* 


This dependence of the Prakrti upon the Lord here 
is not similar to that of the Puramiaus upon líivara in 
the Nyaya-Vaisesika system. Here the Prakrti is related 
to the Paramátman as His Sakti, So says the Sruti—‘God’s 
own power concealed by His own gunas? 

. It is unmanifest, very subtle, and eternal, like the 
Paramatman. Itisthe cause of bondage and liberation 
ofthe Jiva* It is unborn (ajz). Deine the period of 
dissolution, it, in the form of Sakti, remains in Brahman 
as its cause without being capable of differentiating 
between name and form. But when at the time of 
creation it manifests its attributes of sattva, rajas and 
tamas aud distinguishes between name and form and 
modifies itself into tejzs, water aud food, then it is called 
Brahmotpanna.> 

CREATION-PROCESS 


At the end of Pralaya and in the beginning of the 
creation through the Will of the Lord and in accordance 
with the beginninglessness of the Adrsia of the Jivas, the 

l. Kaustubda, I. iv, 3. 

2. Kaustubka. I. iv. 9. 


3. Kaustubha, Y. iv. 10. 
&. Prabha, X. iv. 10. 
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equilibrium of the gunas is disturbed. Together with the 
disturbance there is the manifestation of products. So 
says the Smrti—'Hari, when the time for creation arri- 
ves, with His own desire, enters into Pradhana and 
Purusa and starts agitation This agitation takes place 
in the Prakrti, The Sruti says—'He saw, May I grow 
forth’? ‘He desired, may I be many'? The modifica- 
tion of the Primordial Matter is called wyakta which is 
non-eternal.* š 


Its modifications are of various kinds. The process 
of modification is as follows—When the Prakrti, which 
is dependent upon the Will of the Lord, reaches the 
point of fructification due to the inequality of the three 
gunas causcd by the disturbance of the Primord ial cause, 
then it manifests Makat which is the cause of determina- 
tion. It is, again, of three kinds according to the nature 
ofthe three gunas. Then is manifested Ahankara which 
is the uncommon cause of the notion of the Atman 
(Ego) in one’s own body etc. This also, due to the 
difference of the three gunas,is of three kinds: that 
which is manifested out of the Sattvika aspect is called 
Vaikarika, that which is manifested out of the Rajasika 
aspect in known as T'aijasz, while that which is mani- 
fested out of the Tamasika aspect is called BAstadi. 


From the Vaikarika-Ahankara are manifested the 
presiding deities of the sense-organs and the Manas, The 
Manas, due to the difference in its function and that of 
its locations, assumes four different names, namely, 
Manas, Budhi, Ahankara and Citta. Of these, that which 

l. Vedantaratnamahjusgd., pp. 23-24. 

2. Chá., VI, i. 8. 

9. Tai. 1I. 6. 

4, Kaustubha I. i. l. 
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is the cause of speculation etc. (maznanadi) is Manas. 
This very Manas, when it comes in contact with sound, 
touch, colour, taste, and smell, becomes the cause of 
bondage. When, on the other hand, it cuts off its 
connection with sound, etc, and diverts itself towards 
the Lord, then itis the cause of liberation. So the 
ruti says—'Aanas alone is the cause of bondage and 
liberation of human beings. Itis of two types—pure 
and impure, That which has definite desires is impure, 
while that which has no desire of any kind is pure. 


That which isthe cause of understanding or know- 
ledge (bodhana) is Buddhi. That which is the cause of 
egoistic notion (ahambuddh}) regarding body, etc. is 
Ahankara, and that which is the cause of reflection or 
anxious thought is Citta. Candra, Brahma, Rudra and 
Ksetrajiia are the respective presiding deities of these. 
According to others, on the other hand, the four Vy%ha- 
gods, namely, Vasudeva, Sankarsana, Pradyumna, and 
Aniruddha are their presiding deities. Both these views 
have been accepted; for, Candra, etc., are regarded as the 
supervising deities, while the Vywha-gods, being their 
controller are forms of meditation. The location of Manas 
is throat, that of Buddhi is face or appearance, that of 
Ahankara is heart and that of Gitta is naval 


From the Zaijaszhankara are produced the ten exter- 
nal organs of sense and action, that is, five sense-organs, 
namely, auditory, the organs of touch, 
sight, taste, and smell, The ear-cavity 
represents the organ of hearing sound 
for human beings; for lower creatures, such as, serpents, it 
isin the eyes. The sense-organ of sight is called eye. 
The sense-organ of touch is skin (gak) which pervades 


1. Sarirakopanisad. 


Creation of five 
jhàánendriyas 
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over the entire body. There being gradations in the 
manifestation of vitality in the limbs, no touch-sensation 
is felt in the nails, teeth, hairs etc. The organ of taste 
isythe tongue and its location is at the tip of it. The 
organ ofsmell is nose and its location is at the tip of 
the nose. Sound, touch, colour, taste and smell are the 
objects of cognition of these. Arka (the sun) is the presid- 
ing deity of the organ of sight; Dik is that of the organ 
of hearing; Aivins are the presiding deities of the organ 
of smell; Varuna is that of the organ of taste; and Vayu 
is that of the organ oftouch. These five are also called 
bhautika, as they develop into Mahabhyias. 


The five organs of action are the organ of speech, 
hands, feet and the organs of extrication and generation 
or sexual pleasure. The cause ofthe 
utterance of words is the organ of 
speech. There are eight locations of the organ of speech : 
breast (uras), throat, head, the root of the tongue 
(Jihvümwlam), teeth, nose, lip and the palate (ialw).— 
mqa afa amber ae: fier ( fengi p “same 
alfaateat Fata = early dard — As the lower creatures 
have got no samskara of these, they cannot have this 
organ. The special instrument (asadha@rana-karana) of 
fine or mechanical art and of taking objects, etc, is 
hand. In case of human beings it rests with the fingers 
of hands, while in the case of elephants, etc., it rests 
with the tip of the trunk. "The special instrument of 
walking etc., is feet. In case of human beings, etc., it 


Five Karmendri; as 


1. Itisto be noted here that uras has not been recognised as 
one of the places for the manifestation of sound by Pápini. But 
that itisa place for the location ofa particular type of sound, 
called Madhyama, is known to the Agamikas. 


2. Vedantearatnamafijusa.p. 27. 
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is in feet, while in case of raptiles, birds etc., it rests with 
breast, wings etc., ‘The organs of extricating and sexual 
pleasure rest with their respective limbs. Vahni, Indra, 
Upendra, Mrtyu, and Prajapati are their respective pre- 
siding deities. These organs of sense and action are very 
subtle, and are different with each individual; and these 
remain till the final dissolution. 

From the Bhutadi-Ahankara the five tanma@tras are 
produced, which, in their turn, produce the five Maha- 
bhzias. Thus, from the Bhutüdi is produced 
tabdatanmatra which, in its turn, produces 
Akasa; from Aka‘a is produced sparsa-tanmatra; from 
sparia-tanmatra is produced Vayu; from Vayu is produced 
rüpa-lanmatra, which, in its turn, produces tejas; from 
(ejas is produced rasa-tanmatra; from rasa-tanmütra is 
produced water; from water is produced gandha-tanmiatra, 
which, in its turn, produces earth. Thus, earth has got 
all the five qualities, water has only four, tejas has only 
three, air has only two, while Akasa has got only one 
quality. 

Of these, Vayu also is the cause of maintaining the 
body, etc, and is of five kinds: (1) Prana which has 
up-word motion and its location is the 
tip of the nose, etc : (2) Apana—it has 
downward motion. The organ of extrication, that is, 
anus js its location; (3) Vyana—it moves throughout 
the whole body and in all the directions; (4) Udána—it 
is the cause ofthe throwing out of the food and drink 
taken in, and its location is the throat; and (5) Samüna 
which helps the digestion of the food and drink. It 
moves throughout all the limbs. 

According to some there are five more types of Vayu, 
namely, Naga which causes eructation (wdgirana); Karma 


'Tanmátràás 


Varieties of Vayu 
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which is the cause of the opening of the eyes; Krkala 
which causes hunger; Davadatta which causes yawning, and 
Dhanaiijaya which nourishes the body. But the separate 
existence of these is denied by Nimbarka, since these are 
all included in the first five kinds mentioned above. 

These are the twenty-four elements recognised as 
constituting the Cosmic existence according to this school 
of thought. 

There are some who, however, do not recognise the 
above order ofthe manifestation of the BAwtádi. They 
think that from the Bh&tüdi are produced the five tan- 
matras from which separately are produced the five 
bhitas respectively. 

Others, again, are of opinion that from the Bhutadi 
is produced the &abda-4ammütra which, in its turn, 
produces Akaga and the sparia-tanmatra; from sparta- 
tammatra are produced Vayu and rxpa-tanmétra; from 
rx pa-tanmatra are produced tejas and rasa-tanmatra; from 
yasa-tanmaira arc manifested water and gandha-tanmatra; 
and from gandha-tanmaira is produced earth. But this 
view is rejected, as itis against the order of the process 
of dissolution.* 

So says the Gopalopanisad—There was only one 
Brahman, without the second, from whom came out the 
Aksara-Avyakta; from Aksara was manifested the 
Mahattattva, which manifested Ahankara; from twhich 


were manifested the five tanmatrds which manifested the 
five bhitas. 


PARASARA while explaining the above says— 
‘Hari, the Lord with His sweet Will enters into the 
Pradhana and Purusa, and when the 

ee time for creation approaches, creates 
E disturbance. The same Paramešvara 


alii iiri 
1, Vedantaratnamafijisa; pp. 24—29. 
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is both the agent of disturbance and the object of distur- 
bance. The Lord, with the qualities of contraction and 
expansion, is present in the Pradhana. Then from the 
equilibrium of the three gunas, which is presided over 
by the Ksetrajza, there comes out the Mahat with its 
three aspects—Sativila, Rajasika and Tamasika. The 
relation between Mahat and Pradhana is like that of the 
seed and its covering bark (tak). From Makat comes 
out Ahankara with its three  aspects—Vaikarika, Taijasa 
and Bhxiad:, 


Of these, the Bhxiad: manifests £abda-tanmatra 
which manifests Akasa with sound as its specific quality. 
Then from the modification of Akasa comes out sparsa- 
tanmaira which manifests air with touch as its specific 
quality, Then air manifests the rtpa-tanmatra which, in 
its turn, manifests tejas along with its specific quality 
of colour. From tejas is manifested rasa-tanmütra from 
which js manifested water with taste as its specific qua- 
lity. From water is manifested gandha-tanmatra, which, 
in its turn, manifests earth with smellas its specific 
quality. This is what is called the BAuta-tanmatra-sarga 
from the Ta@masa aspect of the Ahankara. 

From the ZYatjasa-Ahankara are manifested the ten 
organs of sense and action; and from the Vavkarika- 
Ahanküra are manifested the Manas and the ten presding 
deities of the organs of sense and action. 

The five tanmatras being the cause of the five Bhutas 
are regarded as Substances (dravya), while sound, touch, 
colour, taste and smell are the five qualities. 

Of these, the Prakrti, Mahat and Ahankara and the 
five Bhatas are regarded as representing the material 


1. Vedántaratnamofijusá , pp. 29-30. 
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cause of the gross body. Sense-organs in the gross-body 
are like so many jewels in an ornament. 

Five tanmutras, Manas, ten organs of sense and action 
and Prana are the seventeen constituents of the subtle 
body. 

The gross-body is of two kinds—eternal and non- 
eternal. The former class of organism belongs to the 
Lord Himself, which is the source of all the Purusarthas, 
the object of meditation for those who desire to meditate 
upon, and is the substrate of all auspiciousness. The 
body of the eternally liberated beings, such as Visvaksena, 


Nanda, Sunanda, the forms of Garuda, etc, are also 
eternal. 


The non-eternal type of body is of two kinds : not pro- 
duced as the result of karman (akarmaj2) and produced 
out of karman (karmaja) The former is represented 
by the form of Virat, etc. of the Lord. The bodies which 
are produced as the result of karmin are of various kinds, 
due to the difference in the degree of karman, They 
are: (1) born of the placenta (jariyuja), as those of 
human beings; (2) born of eggs, like those of birds, repti- 
les, etc. ; (3) produced by penetrating earth, as sprouts, 


trees, etc. ; and (4)those which are produced out of 
sweat, like lice, mosquitoes, etc." 


OF these, all the modifications from Mahat down to 
the five Bhatas are related as cause and effect, and there- 
fore are not different from one another; just as, a pot 


made of earth, although it hasseparate existence, yet it 
is not different from the lump of clay. 


THEORY OF CAUSALITY 
The Nimbàrka school of Vedanta, like that of the 
Sankhya, is the uphofder of the Satkarya- 
vada, according to which the effect is 
1. Vedantaratnamafijüga, p. 31. 


Satkáryavüda 
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present in the cause even before the former’s manifesta- 
tion. The grounds upon which this theory is advocated 
are given below: 

The Lord Himself is regarded both the cause and 
the effect. Thus, the effects whether in the conscious 
form (eidr&pa) or in the non-conscious form (acidr%pa), 
with limitations and having different names and forms, 
are not distinct from the Lord, the Highest cause. One 
who has both cit and acit as His inherent potencies, Who 
is without any limitation and Who isone and without 
a second. So says the Srutis--'All modi&cations being 
only a name based upon words:the truth being that 
allisclay.* ʻO dear, it was allsz? in the beginning, 
it was pure Being, one without asecond? ‘It saw, May 
I be many, May I grow forth, It created (ej25'? ‘Now 
that which is the subtle essence,—in that, has all this 
its Self; That i is the Sel; That is the Truth; That thou 
art, O Svetaketu’ ‘All this is Brahman, beginning, 
ending and continuing in IC? ‘Then this (world) was 
unmanifest. And that is manifested as name and 
form’.® All these and several other Srutis prove that 
Brahman is the cause and from Him comes out the effect 
in the form of the entire universe and that they are not 
essentially distinct from each other. It is, therefore, that 
bythe knowledge ofthe single cause all the effects be- 
comes known. So says the Sruti—O vetaketu, didst 
thou ask for that instruction by which the unheard, be- 
comes heard, the unperceived becomes perceived, and the 


Cha. upa VT, 1. 4. 

. uba, VI. ài. 1. 
Cha. upa, VY ii. 3. 

a. upa, VI. Vill. Z. 
Cha. upa, III. xiv. 1. 
Brka., I. iv. 7. 

Cha. upa. VI. I. 2-3. 
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unkown becomes known ?*.' Again, the Sruti *Says— 
‘Just as O Saumya ! by a single clod of clay all that is 
made of clay becomes known—all the modifications 
being only a name based upon words; the truth being 
that all is clay?.? 

That in the presence of cause alone an effect is 
possible and not in its absence, shows that the effect is 
present in the cause and is not distinct from the latter, 
just as, it is only when clay is present there is the possi- 
bility of a jar coming into existence and not otherwise. 
It is, therefore, that we read in the Chandogya that— 
‘All these creatures Q Saumya ! have their root in 
Being (sat)'.? 

Again, that the effect which comes after is said to 
exist in the form of cause before its production, and that 
both the effect and the cause are said 
tohave the same substrate, show that 
: effect is not distinct from the cause. So 
says the Sruti——'O Good man (Saumya)! this (universe) 
was certainly existent in the beginning' "This (universe) 
was Brahman in the beginning. Irall these, it is clear 
that the effect in the form of universe was present in 
Brahman, the cause.? 

As regards the Srutis—Tt was certainly non-existent 
(asat) in the beginning! ‘Or it was non-existent in the 
beginning.°—-which apparently show that the effect in 
the form of universe was non-existent in its cause, namely, 


Cause and effect 
identical 


Cha. upd, VI. 1: 2-3. 

Ca. upa, VI. I.4. 

VI. viii. 4, 

Cha. Vl, ii. L 
ditareyüranyaka, II. iv, 1, 1. 
Kaustub/n, TI. 1. 16. 

Cha, Ill. xix. 1. 

Tasttirtya, II, vii. 1. 
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Brahman—it may be pointed out that the real meaning 
ofthese textsis that the universe with its name and 
form manifested was not present in the cause in the 
very beginning; and that they never meant that it was 
entirely non-existent. Jt is, therefore, that the term 
asat has been explained as avyakta (unmanifest) and 
not as non-present or unreal. This meaning of the above 
quoted Sruti is clear from the same text where just 
after—'It was non-existent in beginniag' it adds—‘that 
was existent’! STHTqT30H. HT, | eaa. 


Besides, it is iound that people desirous of producing 
curd, a jar, a neck ornament (rucak2z) definitely use milk 
clay and gold as their respective material cause, and 
that the desirer of curd never uses clay, and so on, This 
restriction in the choice of the material cause would 
not be necessary and also possible ifthe view that the 
effect is totally absent from the cause is upheld. No- 
body has ever seen the sprouting of the barley-plant from 
firy particles where the former is entirely absent.? 


The universe present in its cause is just like a big 
piece of cloth folded together and not able to cover any 
space and become visible to all, but when it is unfolded 
it spreads over a big space and is also seen by all as a 
cloth. But it is not quite correct to deny its very pre- 
sence while folded. Or it is just like the limbs ofa 
tortoise ; when they are taken in they are not seen, but 
they become visible as soon as they are brought out 
Again, the universe js just like a big tree which remains 
concealed in a small seed and is not visible to any per- 
son, but no sooner it comes out inthe form ofa tree, 


1, Cha. Ill, xix. 1, 
2. Kaustubha, VI. i. 17. 
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then it manifests itself to all. This universe with Para- 
me‘vara as its material cause is real (sat) like its own 
cause, and although apparently different from Brahman, 
yet it is not essentially distinct from Him. It is quite 
clear from whathas been said above that this school 
of thought, like the Sankhya school, believes in the 
maxim—‘“lhe unreal has no being, and the real never 
ceases to be".* 


The modifications of Prakrti represent the object of 
experience of pleasure and pain (bhogya), or the imple- 
ment ofbhoga and also the place of bhoga ot the Jiva. 
Sound, touch, colour,.taste, and smell and objects quali- 
fied by these, food and drink, etc., all represent the 
Object of bhoga. Body, sense-organs, manas, ahankara, 
Buddhi stand as implements of bhoga; and the place 
for bhoga is the entire Brahmanda along with all the 14 
worlds. For Pur usottama, the Lord, all this is His joy- 
ful sport and its implements and its place.? 


The Brahmanda is of the form of the fruit of the 
wood-apple tree (Kapittha) and is manifested by the pro- 
cess of Paxoikarama. 'Fhisis entirely produced out of 
Prakrti. The various parts and their locations of this 
Bratunanda are given below, as found in the Fisnu 
Purina, amsa 2, Adhyaya 3; and the Viantdharmottara*. 
which are considered to be authoritative by this school 
of thought, in the form of a chart. 


This is what is known as the earth (bhwbhaga) along 
with its seven Dvipas and oceans. This entire earth is 


1. Kouttubhe, Y1 1, 19. 

2. Gitta, 1I. 16, 

3. Bra. Sü., M. 52; Vedantaratnamafijüsa, p. 31. 
4 L vii 5—11. 
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surrounded by the Golden Earth (Kancana-bhwmti) whose 
area 1s double that of this earth the Golden Earth is 
again, encircled by the mountain called Lokaloka which 
is enveloped by pitched darkness This, in its turn, 1s 
surrounded by the Garbhodaka, the interior water, which 
itself as encircled by the Egg Pan (AnJla-hatdha) which 
1s placed obliquely (tiryaksamsthanaprakürah) 


Below this bh (earth) are the seven planes of Atala, 
Vitala, Sutala, Rasatala, Talatala, Mahatala and Patala 


In the centre of these very seven 
lokas, there are the twentyone 
hells—-Raurava, etc, for the experiencing of the results 
of evil deeds. Below these there 1s pitched darkness, then 
the Garbhodaka and then the Andakataha 

Above this Bhalola there 1s the Surgamandala extend- 
ing over aspace of one lakh yojanas and inhabited by 
the Siddhas, Munis, etc This is 
called Bhuvarloka Above this there 
are the regions of the Moon, the stars and planets 
(naksatra), Budha, Sukra, Mangala, Brhaspatı, and then 
the seven sages, namely, Marici, Atri, Angiras, Pulastya, 
Pulaha, Kratu and Vasistha, who constitute the cons 
tellation called ‘Ursa Major’, and then there is the 
Dhruva, the Polar Star, in ascending order The space 
between the Stryamandala and the Polar Star spreads 
over 14 lakh gyojanas and is known as the Svargaloka 
Above this, there 1s the Makarloha extending upwards 
for one kofi-yojana ‘Then, there ıs above this the 
Janaloka which covers the space extending for two kop 
yganas Beyond thus ıs the T'apoloka with the expansion 
of eight Lot; gojanas Then, there 15 the Satyaloka exten- 
ding for twelve kot; yojanas Then, there 1s again, 
pitched darkness and then the Gorbhedaka Then, there 
is the Anda-kafaha which covers one kopi yojanas 


Lokas below the earth 


Lokas above the earth 
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This all taken together represents one Brahmümda. 
Such infinite number of Brahmündas are floating in the 
Vibhuti of the Lord. The creation upto the Caturmukha 
is directy from the Lord Himself; and after this, Catur- 
mukha and others are entrusted with the work of crea- 
tion, "This is how the universe comes to exist. 


The process of Patictkarana referred to above is as 
follows : 


The Lord, after creating the five bhutas, divides each 
of these into two equal parts. Then each of the second 
Process of halfof each of the five b/étas is divided into 
Paficikarana four equal parts. And then each of these 

four parts is combined with each ofthe four 
parts of each of the five bhwtas leaving the one of its 
own kind. Each of these amalgamated parts of the 
five bhiitas forms one half and when it is mixed with 
the pure first halt ofeach of the bhwtas, then the two 
together produce the quintuplicated 6hxia, In the 
process of creation the product beginning with the 
Mahat and ending with body, which is a product of 
food, is called Annamayah Purusah. The Manas along 
with the organs of action represents what is called 
Manomayah Purusah. The five vital airs along with the 
organs of action represent Praénamayah Purusah. Jiwa 
is the Vijiadnamaya-Purusa, while Paramatman is the 


Anandamaya-Purusa. 


BRAHMAN AND JAGAT 


Like the relation between Jiva and Brahman, the re- 
lation between Brahman and Jagat also is both of differ- 
ence and non-difference. Thus, the universe, which is 
an effect, is a modification (Partxama) of the Lord, 
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Whether with forms or without forms it remains in its 
cause; Not exactly understanding the significance 
ofthe term Parinama in this connection, some think 
that Brahman, being all-pervasive can have no Parinama 
which is further supported by the fact that there are 
no constituent parts in Brahman. To remove 
these misunderstandings it is necessary that 
one should know that by Parinama here 
they mean £akti (potency). Next, the possession of cons- 
tituent parts is not the cause of modification. In fact, 
it is the peculiar potency which whenever and wher- 
ever is present, there the modifications are found. Then 
even all-pervasive objects are seen to have modifications. 
For instance, Akasa which is all-pervasive modifies itself 
into Vayu; and it is therefore, that the Sruti says— 
‘From Akata comes out Vayu’. Besides, there in no- 
thing which is not possible for the Lord to achieve. 
His powers are unlimited and are of diverse nature. 


Theory of 
Parigáma 


Parinama has been classed by Sri-Nivasacarya into 
two types: (1) Svar&pa-Parimáma according to which 
the Prakrti, without being supervised by the Lord, 
herself independently produces changes, as is the case with 
the Sankhya system; and (2) Sakti-viksepa-lakeana- 
Parinama, „according to which a Parinéma is nothing 
but the power of ejection and this is what the Nimbarka 
School of Vedanta propounds. Thus, the Lord, fke 
a spider, when He so desires, manifests the universe, and 
when He wants to take it in, He contracts His powers 
and then there is the Pralaya. 


In manifesting the universe the Lord does not require 
any implement to help Him, like a potmaker. It 


l. Kaustubha, III. ii. 27. 
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is through His own extra-ordinary Powers that He ejects 
the universe? The Lord has no desire of His own for 
the fulfilment of which He should create the universe. 
Even then when He creates the universe, it is simply an 
act of His Lila—joyful sports. Besides, He thereby helps 
the Jivas to experience the results of their past deeds.’ 
We should not accuse the Lord for creating unequal 
beings, namely, gods, human beings, lower creatures 
etc, and for being cruel for making them experience 
the three kinds of pain. The Lord creates the beings 
o in accordance with the individual deeds 
sen of those very beings done in their 

past births* And asthe creation has no 
beginning, there would never be any lack of past deeds for 
the guidance of the Lord lor creating beings.’ 


PROCESS OF PRALAYA 


The reverse of creation is called Pralaya. The 
process of Pralayz is described as—-earth through 
gandha-tanmatra merges into water. Water through rasa- 
tanmatra merges into tejas, which, in its turn, merges 
through ripa-tanmaitra into Vayu. Vayu through 
sparsa-tanmatra merges into Akasa which having merged 
into ‘abda-tanmatra merges into the Bhitadi (Tamasa- 
Ahankara) The organs ofsense and action merge into 
the Rajasa-Ahankara. Manas and the Presiding deities 
ofall these merge into Vaikarika-Ahankara. All these 
three aspects of Ahankara thereafter merge into Mahat, 
which, in its turn, merges into the Avyakta. This Avyakia, 
in its turn, merges into Purusa which merges into the 


l. Saurabha, II. i. 23-24. 

2. Brahma-sutra, II. i. 82. 

3. Kaustubha, TI. i. 26, 33. 
4,  Kaustubhz, 11. 1. 33. 

5. Kaustubha, IL. i. 34. 
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Lord. From which again, there is creation through 
the causality of the Lord Himself? 


DIFFERENCE IN THE VERSION OF THE 
BRAHMASUTRA 


No doubt, there was originally only one single version 
ofthe Brahmasktra composed by Bàdarayana who had 
meant only one meaning of all the 
words used in the Siitras. But as the 
Sütras were handed down in 
guruparampara only verbally, and as the formal splitting 
up of the words (padaccheda) could not be correctly 
followed in the beginning stages and as every Acarya viewed 
the Reality from his own independent angle of vision, 
the words of the Sutras were split up according to the 
needs of the view-point of each Acarya. So there has been 
differences in the version and consequently, differences in 
the meaning of the Sütras and also in starting different 
schools of Vedanta on the basis of the Badarayana-Suras. 
Then again, as the upanisads contain all possible thoughts 
later on representing vatious stand-points adopted by the 
Acaryas, each Acarya eould easily found support for his 
view-point from the upanisad. So we have today about 
twelve different commentaries on the so-called same 
Sstra work. Though there are many commentaries on 
it and different versions of the Sūtra, yet I give below a 
comparative chart of the three main schools of Vedanta 
only here for a comparative study, namely the Brahma- 
Sura according to Saükaracárya, Ramanujacarya and 
Nimbarkacarya. This will, in brief, show the main 
difference in these three schools. 


Causes of difference in 
Brahmasütra version 


1. Vedantaratnamañjusa, pp. 36-37. 


Nimbarkacarya 


9 Pratijiavirodhat. 

. j, 25 oniyamat, 

I. ii. 16 at eva ca sa Brahma. 

I. ii, 20 na ca smartamataddhar- 


mábhilápát, 

I, ii, 21 Sarirafcobhaye'pi hi bhe- 
denainamadhivate. — «xd 

I, ii. 27 Sabdadibhyah........puru- 
Samabhidhiyate, 

I. ili, 20 vyapade$at. 

Pii. 3 Nánumdánamataccabdát. 


I ii, 4 Prágabhrcca, 

I, iü, 5 BhedavyapadeSácca. 

I, iii 23 Api tu smaryate, 

I, iii, 35 KsatriyatvagateScottaratra 
caitrarathena lingát. 


I. ii. 38 Sravagdhyayanárthapra- 
tisedhat, 


I, iii, 39 SmrteSca. 
I. iv, 26 Átmakrtelt parigámit. 


IL i, 11 Tarkaipratisthdnidapyan- 
yathánumcyamiti cedeva- 
mapyanirmoksaprasangah 


Rámánujácárya 


I, i 9 Pratijüavirodhát, 

I. i, 25 Asin Nimbürka, 

I. ii. 16 As in Nimbarla. 

L ii. 2) Na ca  smaürtamatad- 
dharmábhilaápácchári- 
ra$ca, 

I ii, 21 Ubhaye'pi hi...... 

T. ii, 27 Sabdadibhyah......puru- 
samapi cainamadhiyate. 

l. ui, 2 VyapadeSdcca. 

Lii. 3 Joins the 3rd & 4th 
Sütras of Nimbarka into 
one, 

I. iii. 4 Bhedavyapadesàt, 

I ii. 22 Api smaryate. 

Y. iii, 35 Ksatriyatvávagatesca, 

I. iii. 36 Uttaratra caitrarathena 
lingát. 

L. iii, 39 Same as the 38th of 
Nimbárka. 

1. ili. 40 Smrtesca, 

I. iv. 26 Atmakrteh, 


Sankaricdrya 


I. i. 9. This Sūtra is not found 
here. 

I, 1,25 o Nigadat. 

I. ii. 16 Not found in this School: 

L ii. 19 As the 20th of Nimbarka' 

I. ii, 20 As the 21st of Nimbárka. 

I. ii. 26 As the 27th of Ramanuja 

I. iit, 2 As in Nimbarka, 

I. iii. 3-4 As in Nimbarka. 

Lii. 5 Asin Rámánuja. 

I. iii. 23 Apica Smaryate. 

I. iii, 35 Asin Nimbürka, 

L iii, 38 Sravanádhyayan&rtha— 

pratisedhat smrtesca, 
I. iv. 26 As in Nimbark, 


H. ttl. Tarkápratisthánádapyan- 
yathánumeyamiti cedeva- 
mapyavimoksaprasangah 

IL. i 17. Asadvyapade$anneticen- 

na dharmzntarena, 

II. i. 18. Yukteh Sabbantaracca. 

II. i. 30. Asin Ramanuja. 
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Nimbárka 


1 17 AsadvyapadeSinnets 
cenna dharmdantareya 
vakyasesat yukteh Sabd*- 
ntarücca 

1 29 Sarvopeta ca sà taddar- 
fanàt 


1 34 Na karmavibhagdditi 
cenn4naditvadupapady- 
ate Cápyupalabhyate 
ca 

n I Racanánupapatte$ca 
nánumánam 

n 2 Pravrttesca 

u 6 Abhyupagamerthabhavat 

n 18 Itaretarapratyayatvidu- 
papannamit) cenna san- 
ghatabhavanimittatvat 

M $1 Ksanikatvicca 

n 38 Sambandhünupapatte$ca 


m 3 Gaupyasambhavát Sabdiá- 
cca 


i 


Rámánuja 


27 Parigamat 
11 Tarkapratisthánát 
12 Anyathánumceyamiti. ce- 
devamapyanirmoksapra- 
sangah 
18 Asin Nimbárka 
30 Sarvopet ca taddarSanát 
35 Asin Nimbàrka 
1 Both the Sütras 12 of 
Nimbarka are joined m- 
to one Sütra 
8 The 6th Sutra of Nim 
bárka is here read. as the 
8th Sütra 


u 18 Asin Nimbirka 


The 3ist Sütra of Nim- 
bürka is not found in 
Rümáünuja 
The 38th *ütra of Nim 
bàrka is not found in 
Ràmánuja 
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Sankara 


33 Na karmüvibhágiditi 
cenn'inAditvát 
36 Upapadyate cápyupala- 
bhyate ca 
1-2 Asin Nimbàrka 
6 Asin Nimbarka 
19 Ttaretarapratyayatváditi 
cennotpattimatranimitt- 
atvat 
31 Asin Nimbirka 
38 Asin Nimbàrka 
3 Gaunyasambhavit 
4 §abdacca 
6 Same as 
Nimbirka 
11 Apah 
12 Prthivyidhikirarupa 
Sabdantarebhyah 
26 Vyatireko gandhavat 
27 Tathà ca dar$ayati 
34 VihiropadeSat 
35 Upidanat 


the Sth of 


vH 


VIN¥OUA JO 100HOS VXuYHNIN 


Nimbarka 


JI. iii, 5 Pratijtáhániravyatirck 4- 
cchabdebhyah. 

II. iii. 10 Apah. 

Il. iii, 11 Prthivi 

11, iii. 12 Prthivyadhikárarüpasab- 
dintarebhyah. 

M. iii 26 Vyatireko gandhavatta- 
tha hi darSayati. 

Il iii. 33 Viháropadesát. 

II. iii, 34 Upadanat. 

IJ. iii 43 Mantravarnát. 

II, iii, 44 Apica smaryate. 

I1. iii. 45 PrakaSadivattu naivam 


parah. 
II. iii, 52 PradeSaditi cennántar- 
bhavat, 
Ii. iv. 2 Gaunyasambhavat. 
Il. iv. 3 Tat prik Srutesca, 


II. iv. 1t Jyotiridyadhisthinam 
tu tadàmananat, 


II. iv, 15 Pranavata Sabdat. 
II. iv. 18 Bhedastutervailakganyác- 


CA. 


` Ramünuja 


II. iii. 
II. iii. 


3 As in Nimbárka. 
5 Pratijüáhaniravyatirekát. 
IL iii, 6 Sabdebhyah. 
II. iii, 1l Ápah. 
IT. iii, 12 Pethivi 
Il. iii, 13 AdhikararüpaSabda- 
ntarebhyah. 
lI. iii. 27 Vyatirckogandhavatta- 
tha ca darSayati. 
1I. iii, 34 Upadanadviharopade- 
$acca. 
II, iii, 43 As in Nimbarka, 
II. iii. 44 Api smaryatc. 
II, iii. 45 As in Nimbarka. 
II. iii 52 PradeSabhedaditi 
nantarbhavat. 
II. iv.* 2 Sütras2 and 3 of Nim- 
birka are joined into 
one. 
II. iv. 13 Sütras 14 & 15 of Nim- 
barka are joined into 
one. 


cen- 


Sankara 


II. iii, 44 Mantravarnicca, 

II, iii. 45 Api ca smaryate, 

II. iii, 46 PrakáSádivannaivam pa- 

rah. 

II. iii, 53 Same as the 52nd Sūtra 

in Nimbárka. 

II. iv. 2-3 As in Nimbárka. 

IT, iv. 14-15 As in Nimbarka. 

II, iv. 18 Bhedasruteh. 

II. iv. 19 Vailaksanyacca. 

III, i, 15 Apica sapta. 

III. i. 16 Asin Nimbarka., 

IIT, i. 22 Sabhavyaüpattirupapat- 

teh. 

III. ii. 20-21 As bs Nimbarka, 

III. iii. 
mapi. 

31 Aniyamah sarvasamavi- 
rodhah Sabdanumana~- 
bhyam, 

35. Antarabhiitagramavat- 
svatmanah. 


III. iii. 


II iii, 


2 Bhedanneti cennaikasya- 


VULNSYAHVUd AHL JO NOISHTA HHI NI HONTWTITIGO 


GIT 


III 
II! 


"m è m 


II : 


IH n 


Nimbarka 


15 Api sapta 

16 Tatráp: ca tadvy4para- 
davirodhah 

22 Tat svábhávyüpattiru- 
papatteh 

20 Vrddhihrasabháktva- 
mantarbhavadubhaya- 
sámafijasyádevam 

21 DarSanácca 

2 Bhedannet: cedekasyá- 
mapi 

31 Aniyamah sarvesámavi- 


rodhah šabdánumáná- 
bhyám 
35 Antarabhütagramavats- 


vatmano nyathabheda- 
nupapattiriti cennopa- 
de$antaravat 


46 Vidyaiva tu nirdhdra- 
nat darSanacca 


7 Niyamacca 
18 Paramarsam Jaiminira- 
codan tccapavadati hi 


II iw 
INI i 
III i 
III 


III n 


III u 


III m 
III in 
II m: 


TIT tw 
IIl iv 


Ramanuja 


16 Same as the 11th Sütra 
of Nimbarka 

15 As in Nimbarka 

16 Tatrapi tadvyapardda- 
virodhah, 


1 22 Tatsabhavyapattirupap- 


atteh 
4 The 6th Sutra of Nim- 
barka is the 4th here & 
the 4th 1s the 6th 
20 The Sutras 20 & 21 of 
Nimbarka are joined 
into one 
2 Asin Nimbarka, 
32 As the 3istof Nimbarka 
35 As in Nimbarka with 
the difference that in 
Place of Upadetzntara- 
vat here it reads Upa- 
deSavat 
46 As in Nimbarka 
7 Niyamat 


III ut 


III 


III 
III iv 
III iw 


TIT iv 
III iv 
IIT 1a 
II fav 
IV n 
IV u 


IV m 


Sankara 


36 Anyatha bhedanupapat- 


tiriti cennopadeSantara- 
vat 


ni 47 Vidyawa tu nirdhara- 


pat 


ni 48 lLar$anácca 


7 Niyamácca 


18 Parámar$am ]Jaumnira- 


codana cápavadati hi, 


24 Asin Nimbarka 
30,37 Asin Nimbarka 
42 Asin Nimbarka 
46 Sruteéca 


2 Ata eva ca sarvanyanu 
5 Ubhayavyamohattat? sı- 
ddheh 


15 Apratikalambananna- 


yatit: Badarayana ubha- 
yatha’dosat tat; kratu$- 
ca 


Y 9t 


VINYGZA dO 'IOOHOS VXuVawWIN 


Nimbarka 


TIT. iv. 24 Tatha caikavakyatopa- 
bandhat. 

III. iv, 30,37 Api ca smaryate, 

III, iv. 42 Upaptirvamapi tveke, 

III, iv. 46 The Sūtra found in 
Sankara is not here. 

IV. ii 2 Ata eva sarványanu, 

IV.iii, 5 The Sūtra found in 
Sankara is not here, 

IV, iii, 14 Apratikatambananna- 
yatiti Badarayana ubha- 
yathadosat tat kratušca, 


Raminuja 


III. iv, 18 Parimar$am Jaiminira- 
codanaccapavadati hi. 

III. iv, 24 Tatha  caikavakyopa- 
bandhat, 

III. iv. 30,37 Api smaryate. 

III. iv. 42 Upapürvamapitycke. 

III. iv. 46 The Sütra found in 
Sankara is not here. 

IV. it, 2 Asin Nimbárka. 

IV, iii, 5 The Sūtra found in 
Sankara is not here. 

IV. iii, 14 Apratikaülambananna- 
yatiti Badarayana ubha- 
yatha ca dosat tat krtu- 
Sca, 


YXIBSVHHYUH HHL AO NOISWIA AHL NI TONAUIJAQI 
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CONCLUSION 


From the above it is clear that Nimbarka sometimes 
agrees with Saükara and disagrees with Ramanuja, and 
sometimes agrees with Ramanuja as well as disagrees 
with Sankara. This seems to be just in keeping with his 
position of the propounder of the theory of Bhedabheda. 
Ramanuja helps Nimbarka to establish difference (Bheda) 
between Jiva and Paramatman, or Paramatman and 
Jagat, while Sankara helps him to establish non-difference 
between these. To an ordinary and impartial student of 
Indian philosophy, the position of Nimbarka is more 
appealing. But to one who wants to go into the heart 
and spirit of the Srutis and who is also eager to know 
the ultimate T'ruth, the position of Sankara is much more 
satisfying. 

The ultimate Reality is only one which can, be correctly 
expresed and realised negatively. Difference is for the 
jjnasus of lower stage while identity is for the 
jřamns and this alone gives full satisfaction, Thus the 
position of Nimbarka is lower than both Sankara and 
Ramanuja who also believes in identity though qualified 
unlike that of Sankara. 
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Acary2—conditions 
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Acarjacania by Anantarama Ve- 
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Action should be performed 
before the attainment of 
knowledge 66 

Action not subordinate to 7fianz 
according to Jaunin: 64-65 

Action leads to the purification 
of the inner-sense prior to 
ie attainment of Liberation 

Adhyütmakariküyoly 11 

Adyacárya, the same as Nimbarka 
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for being 


Alina Sacrifice 90 

Anu-Bhasya 8 

Analogy—not recognised as an 
independent Pramana 19 

Ananlarama, author of tht Vedan- 
tatattvabodha 10 

Apla 18 ,—types of-—18-19 

Apraktia—the meaning and nature 
of—92 ,—Various names for 

Apürva 1s the giver of the result 
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Argumentation—factors of-—6 

Aruna Mum—~father of Nimbarka 
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Asmarathya 2 

Asrama mentioned in the Srutis 
67 

—Duties necessary for the 
attainment of [liberation 68 , 

—should be followed for the 
attainment of true knowledge 
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of the vari us Lokas 60 ,— 
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human 60 , 69 

Avatiras 38-39 ,— Aun of 38-39, — 
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of 39-40 

Anda or Maya is used m the 
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and not as 1liusory appearance 
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bondage of Fiva 46 
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Bad tuy ma, on the part played 
by action in giving results 36 
Beings—types of —32 ,—and God 
—their relation — 31-32 ,— 
come to the universe at the 
instance of God, ior bf ga 
and also become free from 
bondage at His instance 36 
Bhagavadgtt@—a commentary on 
the—by Nimbarhka 7 
Bhagavata—a commentary on the 
—by Kegava Kashmuri 13 
Bhaktatnala 4 
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the Nature of —22 


120 


Brahmanda—the from of-— 107 ;— 
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Pafictkarana 107 ,—various parts 
of-and their location 107-109 
Bra mandya 3 
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Caitanyacaritamrta, 

Disa 8 
Candraloka 1s meant for meritorious 

being 59 

Cognition — all-valid 
doubt 22-26 ,— 

—Erroneous, Have no existence 
20-02 — varities of— 
22 —25 ,—-Nimbarka and San- 
kara compared 25 

Creator—the four mental sons 
of 3 

Creation—Duration of-dependent 
upon the Lord 26 ,— process 
of 96-102,  Para$ara's view 
101-102 ,-1s ın accordance 
with the individual deeds of 
the beings created 111 ,—has 
no beginning 111 


by Krigna 


beyond 
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Daharakasa identified with the 
Suprempe Lord 43 

Dasaslakt, by Nimbarka 7 

Death 58 ,—Process of ~58 ,— 
Difference between Sankara 
and Nimbarka 58 59, 

—T ime for—Discussed 79 ,— 
Time and Bhigma 79 

Dharma or Apiina independent of 
God never gives any result 
36 

Dharmadeoacadrya 10 

Dhrusdsmtti~ Sincere devotion 
towards the Lord 70 

Difference 1n the version of the 
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with the theory of the Birda- 
bhed 119-17 
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Dream Cognitions—validity of— 
26,—caused by the Lord 
Himself 26, 35 ,—Duration 
of dependent upon the Lord 
26;-and their validity 
also dependent upon God 26 

Doddasaha Sacrifice 90 

Danja should not remain without 

an Asrama 71 


E 
Ekajivavada is denounced 47 
F 


Fallacies of Reasoning 17-18 

Fettered Selves—those who have 
done only evil deeds go to 
the abode of Yama and not 
to Candralola 59 

Food—Pure—essential for the 
attainment of true knowl- 
edge 58,—Leads to the puri- 
fication of inner sense 70 


G 
Gangala, Bhatta—teacher of 
Kesava 1} 
Gaud atada—the Paramaguru 


of Sankara, on the relation 
between Jwsa and Paramat- 
man 49 

Gods can create anythmg 
through the Grace of the 
Lord 37 


H 


Hemsa-Sampradá ya 3 
Hells—varieties of—59 


Identity of Jive with Paras 
matman means that the for- 


INDEX 


mer entirely depends upon 
Pin latter in every respect 
l 


Inference 15,—factors of—J6, 
—conditions involved in— 
16-17,—vahdity of—21,— 
defects of—17-18 —and scrip- 
tural testimony 18-19,—self 
validity recognised 22 


J 


Jamm on the importance of 
Karma 36 

Janaka and Karma 64 

jaa D yi—mother. of Nim- 
barka 4 

j1va—not responsible — for 
Dream Cognitions 27,—sub- 
Strate of knowledge 27,— 
and its worldly knowledge- 
28,—A to m 1c—experiences 
bhoga throughout the entre 
body through the help of 
Jñana 28,—1s a dependent 
Realty 29,—1s P| Fitanasva- 
vipa and Jhanasraya 41, 
-——powers of—are limited 
4l—knowledge of— 
1; screened by Aruja in the 
form ofits past deeds 42,— 
as Aanalman 42,—rctires 
to the Lahatatisa during- 
Susuph 42-43 ,—ás the doer 43 
—Its doership during Su- 
fui and the state of faint 
ing 43, moves freely in dream 
throughout the body 43,— 
—Activities of—during 
eusuh; 43,—Doership dis- 
cussed 44,—Atome  45,— 
Atomic nature discussed 45, 
—wanders from birth to 
birth under the influence of 
its past deeds 46,—Qualitres 
of—45.—Four states of 
—46,—Distinct from 
Paramatman 4748 ,——N ot 
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distinct from — Poramatman 
52 ,—Dustinct from one 
another amongst themselves 
48 ,—Infinite im number 
46,—1s an Amsa (meaning 
Potency) of the Lord 46, 
—during liberation also 
1s both distinct and non dis- 
tinct from the Lord 48,—and 
Paramatman—T h eir rela- 
tion—discussed 48—53,— 
Divisions and subdivisions 
0f-—53—56,-Who enters into 
the very being of the Lord 
can assume infinite bodies 
55,—Lamitations of—van 

ish after it is freed 56,— 
Process of the release of— 
56,—Who have performed 
religious rites go to Londra- 
loka through the Path of 
Smoke after death and 
come back 60 ,—Assumes 
watery body in tke Cardra- 
loka 60 ,— Duration in 
Cardraleka 61—Some are 
favoured 1n the very womb 
of the mother 61,— 
Passage of—after death 59 

63,—3s the object of medita 

tion 63,-—carries subtle ele 

ments after death to the 
other world 78,—comes out 
of the body through the 
Susumna 78,—Passage to 
the Visnuloka 84-85,— 
liberated experiences, non- 
difference in difference with 
the Lord 84-85;-During libera- 
tion 86 87,- Audulomin's view 
87 Badarayana’s view-K esava's 
view 88,- When liberated ever 
then remains under the con- 
trol of the Lord 89 90,— 
During liberation has a body 

or not, discussed 89 90,— 
Badar1’s view — 89,— Jai. 

mim's view  89,—Bàdara. 

vana's view 88-90,—When 
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liberated differs from the 
Lord 91 
J*vanmukti: not accepted by 


Nimbarka 92 


K 


Kala—Divisions of —94 


KeSava Kami 3-7, 10,—Author 
of Vedantakaustusha Prabha and 
a commentary on the Gita 
10,—L 1 f e-s k e t c h of—13, 
—Date of—12,— Miraculous 
powers of —12-13 ,—— and Sri 
Caitanyadeva - 12,— His other 
works 13 


Khyatimrnaya, 
vasicarya 8 


KiSora Dass 12 


EKnowledge—inheres m the 
Jiva 28,—3is manifest during 
the waking state while un- 
manifest during susupti 28, 
—i eternal and allperva 
sive and possesses the quali- 
ties of contraction and ex 
pansion 28-29 ,—During 
bondage it remains screened 
under the influence of Maya 
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Superior to Action 66 67, 
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according to Jaimini 64 


Kar madt pika— À Tan trie 
work by EeSava 13 
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—Meaning of—88,—TIypes of 
—91-92 
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loka 84 
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Madhavacarya 5 
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Manimardipa of the Lord 93 
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61 

Monism—Absolute 2,—Quali- 
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fied 2 

Mungeraputana, the birth place of 
Nimbarka, according to 
some 7 

Muttering of Mantras helps the 
attainment of true know- 
ledge 71 72 
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Nabhasvamin 4 

Vaaketa fire sacrifice 49 

Nardiiryap ttana — birth place of 
Nimbarka4 
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Narada Paficaratra 3 

Narada teacher of Nimb*rka 
school 3,—Gwuu of Nm- 
Durea according to KeSava 


Nimbarka-—the oldest — Ácarya 
according to KeSava 3— 
also known as Ady%cfrya 
and Niyam"nanda 4,—His 
lifesketch | 4-5,—Incarnation 
of Sudarfanacukra 4,—Agree- 
ment with Sankara and 
Raminuyja on certain points 
36-37 

\imbarka 
of—14 

uu Brakma 


school—other works 


not proved 


Autyavtb/ün 92 
Niyamananda the old name of 
Nimbtrka 4 


Nyayads pavalt, 


by PuruSottama 
Prasáda 11 


Oo 


Organ of speech—tts various 
locations 99 


P 


Paksadharmata 16 


Pafictkarana Process 22—23, 
109 

Poradkama 84 : 

Paramaryoma 92 

Paramatman—- Attributes of 
—30,—Causc of the 
Cosmic Universe 31,— 
—Creation, existence and 


destruction all depend upon 
Him 31,—Cause of both 
bondage and liberation. 31, 
—Dwells in all the Pha: 
31,—Support of all the 
lokat 31 —Is the Inner Soul 
of all 31 —Is the cause of 
the manifestation of the 
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Nature of Jira 32,—Mani- 
fests Himself through Devo- 
tion 33 —Becomes limited 
for the sake of His devotees 
33,Establishes moral laws 
33 —Is not Atomic 33 —Is 
both the material and the 
instrumental cause 34 — 
Helps Beings to experience 
the results of their past 
deeds 34,—Destroys the sins 
of His devotees 35,—Has 
eternal body 35 ,—Has two 
or four hands 35,—His or 
naments 35-36,—Alone makes 
people do good or bad deeds 


under the influence of 
avidya 36—Is both at 
and anf 37,—Creates for 


His Lila 37,—Does not re- 
quire any external help for 
creation 37,—1s identified 
with Susupisthana 37,—Is the 
experiencer of happiness in 
susupte 37,—Is the Knower 
37,—All His qualities are 
all pervasive, natural, and 
bestower of Final emancipa 
tion 37-38 ,—Attendants of— 
38,—Conveyance, weapons, 
musical instruments — gar 
ments, ornaments of 38 

—Everything belonging to Him 
1s Conscious 38, 

—Loka 92,—1s not  Jurguna 
41,—Alone is independent 
45 


Parstera—a great teacher of 
Nimbarka school 3-4 


Paratattvanirnaja by Purusottama 
Prasad 11 


Panjátasaurabha on the 
Brahmasütra by Nambarka 
himself 6 


Pannima-—meaning of-109 110,— 
types of—110 

Path of Light 78-83 ,—of Fathers 
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Perception—details — of—15 ;— 
kinds of 15;—most reliable 
21;—validity o f—21 ;— 
defects of—2l;—and scrip- 
tural testimony 18-19 ;—self- 
validity of—not recognised, 


Potency of God in creating the 
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Vedantakaustubha by, Srinivasa 8 
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kinds of 15,—most reliable 
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defects of~2i,—and serip- 
tural testimony 18-19 ,—sejf- 
validity of--not recognised, 
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—Sakts of the Lord 96 — 
different from that of the 
Sankhya 96 ,—modifications 
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their relation 96-97 
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